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FOREWORD 


| have great pleasure in introducing to the world of scholars the book 
“The Krsna Legend - A New Perspective” by my pupil and colleague Dr. 
Asha Goswami who has devoted her life-time to the study of the Krsna cult, 
[Krsna-Theme] and has acquired thereby an insight into it which few have. 


The Krsnakatha has inspired generations of mankind for centuries. It 
has found manifestation in literature; Art, Visual and performing Art and 
folklore. It has served as a cementing force for the people of different regions 
of the country, who worship the Lord, sing hymns in praises of Him, enact His 
lilas and paint and sculpt His life as He chose to lead. It is no exaggeration 
that much of medieval India’s activity in the fields of music and fine arts owes 
itself to Him. This, regardless of caste and creed; even Muslim poets like 
Raskhan having sung His praises. In Him unending chain of saints and seers 
from all parts of India, the Alwars and Andala from the South, the Gaudiyas 
from Bengal, Goswamis from Vmdavan, Mira from Rajasthan, Tukarama 
from Maharashtra, Sankaradeva from Assam and so on. The Lord is 
worshipped in different forms, in the form of Jagannatha in Orissa; of 
Dvarakadhisa at Mathura; of Srinatha at Nathadwara; of Vitthala at 
Pandhara, with each place having its own set of rituals, hymns and folklore. 
Temples for worshipping Him dot every nook and comer of India-not only 
India, but even beyond its shores, in Thailand, Kampuchea and Indonesia. 


The Lord in the Mahabharata is different from the same in the 
Bhagavata. In the former, he is a statesman, a great warrior and a great 
Instructor. In the Bhagavata, he is more a delicate being, an object of love of 
the Gopis, who have compulsive attachment to Him. He indulges in pranks: 
stealing butter, meeting in the process punishment from His foster mother; 
stealing clothes of the Gopis out to take bath in the river, playing on His flute, 
tending cows and dancing with the Gopis. In the midst of all this, He lets off 
His divinity too, as when, He sucks Putana’s milk and kills her in the process, 
or as when, he uptums the cart, Sakata, which form a demon of that name 
had assumed; or as when, He kills the two mighty wrestlers Candra and 
Mustika, who were deputed to kill Him, ‘or as when, He tears Kamsa’s chest 
apart. 


With the Bhagavata gaining in popularity, His worship gains wider 
and wider currency to the extent of He being proclaimed as ‘the most perfect 
of the Visnu’s Incarnations and as the Lord Himself: Krsnastu Bhagavan 

oogie 


svayam’. It came to be believed that salutation to every deity is ultimately a 
salutation to Him only: 


“Yathd nadinadah sarve sagare yanti sarhsthitim / 
Sarvadevanamaskarah Ke$avam pratigacchati” // 


“Just as all the rivers find their place in the ocean, in the same way, salutation 
to all the deities, finds its place (lit., goes) to Ke$ava (Krsna)”. 


Dr. Asha Goswami has done a very valuable service to the scholarly 
community as also to Krsna devotees by presenting a study of the Krsna 
legend in its varied ramifications. For this, she had to wade through a mass of 
source material in the form of the Puranas, the Vaigsnavopanisads, the 
contemporary foreign records, the epigraphs, the sculptures, the icons, the 
miniatures and some other material like the Vaisnava canonical works, the art 
tradition on Krsna, the Oral versus the Ur-Account of the Krsna legend. She 
has, also studied the Krsna legend in the context of Demonology. Before 
concluding, she also has a word to say about the mystic milieus of the Krsna 
legend. 


For all this, she had to work very hard. In spite of her none too good 
health, she has persevered in her effort to tap every available source; go 
through it thoroughly and give it a sound interpretation. The result: She has 
come out with a volume, which provides wealth of information about the 
Krsna legend in all its varied dimensions. | have every hope that the volume 
will be well-received by both. the specialists and the general public, who will 
find it interesting and inspiring. 


Sd/- 
Satya Vrat Shastri 
Padmashree, 
Formerly Professor and Head, 
Department of Sanskrit, 
University of Delhi; 
Ex-Vice Chancellor, 
Shri Jagannath Sanskrit 
University, Puri, Orissa. 
Delhi. 
5.4.1999. 
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MESSAGE 


| am happy that Dr. Asha Goswami has made a fresh study of the Krishna 
legend in this book. She has brought together valuable information and 
insights from the Brahmanical and non- Brahmanical sources, and she has 
also made a comparative and critical analysis of both these sources. 
Although, the scholars in the past have dealt with the subject in one way or 
the other, Dr. Goswami's work has several unique features. These include 
the study of relevant works in Sanskrit, Pati, and Prakrit, and the emphasis 
on the Mahapuranas and the relevant heterogeneous literature. As a result, 
we have here a vivid account of how the simple biography of fi Krishna has 
tumed into a saga and a legend with various transformations and dilations 
due to sectarian rivalries, impact of Bhakti doctrine, the working of 
symbolism, methodological assimilation, political environmental influences 
and the fusion of anti-brahmanical elements. 


According to Dr. Goswami, much reliance ought to be placed on non- 
brahmanical sources, since they represent more archaic and genuine 
concepts of the Krishna legend. Her treatment of these sources bearing on 
Krishna legend is truly refreshing. The authoress has also dealt with 
archaeology, iconography, epigraphs and contemporary foreign historical 
records. The art tradition of Krishna legend also receives in this book special 
attention. 


The most important element in the Krishna legend is its mysticism, and the 
author has done well to‘devote one full chapter to this element. This mystical 
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element was prominent in the later Puranas and was adopted by the 
medieval Vaishanavas. The authoress has, therefore, done well to refer to 
the later Puranas as an important source for understanding the philosophical 
and spiritual aspects of the Krishna legend. 


This book presents a new perspective on the Krishna legend, and | am sure 
that it will prove to be valuable to students and scholars who are dedicated to 
the study of the life and work of Sri Krishna. 


Date 13" April, 1999 Sd. 
Delhi 
KIREET JOSHI 
President, Dharam Hinduja, 
International Centre of Indic Research, Delhi; 
Formerly, Special Secy, H.R.D, Ministry, Member UGC; 
Chairman, Secy, National Commission on Teachers; 
Chairman, Unesco Comni., on International edu; 
Member Secy, ICPR; Founder Member, RVVP, Ujjain. 
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PREFACE 


Sri Krsna, the most attractive [Tribhuvanakamanam] Avatara 
of Visnu, has cast a magic spell over the minds of innumerable. With. 
the unwielding growth of Krsna Legend over several centuries, Sri 
Krsna became the object ‘of profound philosophical and mystical 
speculation. Besides, the Brahmanic Puranas as well as the sectarian 
literature in different regional languages made a_ significant 
contribution to the Krsna Legend, which formed a veritable ocean of 
Latent Oral and Folk Traditions. Many of the Krsna Legends, also 
grew out of the personal fantancies of the Pauranikas, rather being 
the part of His actual biography [cf. Krsna Katha and Allied Matters, 
Chap.3]. With the result, we donot possess the saga of Krsna in its 
original Form, as it has been growing through different Ages, 
comprising body of myths and stories; synthesis of elements from 
different directions; and incorporating every conceivable motive of 
religion and philosophy. Hence, the following study, ‘The Krsna 
Legend, a new Perspective’, is a new venture to trace out bases of 
Krsna Legend in their varied Perspectives. 


The present volume in ten chapters, comprises my study 
spread over two decades, and presents an indepth, thorough 
discussion on varied perspectives arising out of ‘the critical and 
comparative study of Krsna Legend in the Brahmanical Puranas and 
Non-Brahmanical Sources’ in the Chapter-3. 


The study of Krsna theme is of supreme importance and 
fascination to the Indologists all over the world, and during the last 
two thousand years, various works have dealt with Krsna Legend, 
emphasising one or the other aspect of its character. But, this work 
has the distinct feature of presenting parallels to various motifs in 
Krsna Legend from the alien Traditions both from India and Foreign 
land; sorting out the Ur-Account Versus the Pseudo Form of Krsna 
Legend, the bases of Krsna Legend, the concept of Demonology and 
Krsna Legend, and finally, the mystic milieus of Krsna Legend. It has 
been also found what is marvellous about Krsna Legend is that, it has 
evoked tremendous interaction of Poetry, Painting, dance and all 
aspects of Fine Arts. It may not be exaggeration to maintain that 
without Krsna Legend theme, the Fine Arts would have lost the entire 
range of Art depiction. 


At this august occasion, | record my profound thanks to 
Padmashree, Dr. Satya Vrat Shastri, an erudite Indologist of world 
fame, who Hh eh oi)*3 cata of immense inspiration throughout my 


Studies, and blessed me with a Foreword for this volume, the tribute, 
which | pay to such a versatile scholar, is a duty, and it is my pleasure 
and proud privilege of being a humble student of such a noble 
Personality. In the same spirit, my utmost thanks are due to Revered 
Dr. Kireet Joshi, an eminent Brahmavetta of our times, who inspite of 
his busy schedule, has provided my book with his kind, scholastic 
Introductory remarks. 


Last not the least, this venture of mine could not have been 
accomplished without the assistance of every sort extended to me by 
each member of my family, for their dedicated help and cooperation, | 
wish them the bounteous blessings of His Lordship Sri Krsna. 


As the Bhagavatakara had stated ‘Tanyeva teabhiriipani 
Bhagavanstava/Yani yani ca rocante svajananamarupinah// that the 
Lord is endowed with that form, as the people conceive him in the 
core of their heart’, one may realise and grasp in that very strain the 
varied Krsna Legend depicting the Lord in various colourings 
representing the multiple genres of the people. It is no wonder, “if the 
Jainas call Him as their Ninth Narayana [brave hero as well as a 
deified personae]; Lord of the % of the Earth [Ardhacakri]; cousin of 
Nemi; and one of their Salakapurusas; the Buddhists know Him as a 
great deity possessing irresistible strength; the Greek Visitors call Him 
their Heracles; [Sir William Jones, the father of Indology, calls Him 
‘the Indian Apollo’); and the Indonesians call Him ‘Betara Kesana’. 


Finally, keeping in mind the statement of Bhagavadgita [11.29], 
| submit my fresh study on Krsna Legend, “It is difficult to speak about 
Krsna, still more difficult to understand, as marvellous one speaks of 
Him, as marvellous one hears thereof’. | would deem my venture 
rewarded, if it stimulates the readers’ indulgence, and furthers such 
Studies in the field of Indology. 


6.12.2000 Asha Goswami 
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THE PROLEGOMENA 


Lord Krsna is the most prominent figure of the Pauranic age not only from the 
point of view of Indian religion, but also Indian History and Culture. On 
account of the profound influence of the Bhagavadgita, He may be 
proclaimed as ‘the Soul of India’. The historical Krsna of the Mahabharata, 
underwent a revolutionary change, which provided him with a web of legends 
and myths around his superb personality. As a result, lot of apocryphal matter 
in the form of legends got closely interwoven in his genuine biography. 


Hence, the following study titled ‘The Krsna legend, a new perspective’ 
proposes to collect different versions of the Krsna Legend from both types of 
Sources, the Brahmanical and the Non-Brahmanical; to make comparative 
and critical analysis of the same; to locate all the extant alterations; to 
compare the oldest portion with the later with a view to determine how these 
stand to each other, and then to restore to their common tradition in its 
archetype; to trace out the original source from which the Non-Brahmanical 
stream of Krsna legend might have developed; to find out whether there 
existed some common link between both the streams of thought; and finally 
to find out the motives, which: led to these varied perspectives of Krsna 
legend. Besides the Jaina and the Bauddha Canonical works, the present 
work involves an intensive and thorough study of all the Puranas relating to 
Krsna Legend; the Vaisnavopanisads; contemporary foreign records; 
epigraphs; sculptures; icons; miniatures; and some other works of later 
Sanskrit literature. 


DISTINCTIVE NATURE OF THE STUDY 


The present study examines the Krsna Legend in its varied perspectives, as 
it occurs simultaneously in the Brahmanic sources and the Non-Brahmanic 
Sources as well as the Vaisnava canonical works; the Art Tradition; and the 
foreign traveller's accounts. But, this study mainly centers round the 
Mahapurdnas and the relevant heterogeneous literature. The sources written 
in Sanskrit, Pali and Prakrit are interpreted properly. Besides, the work also 
views how the simple biography of Sri Krsna, has turned into a saga and a 
legend with various transformations and dilations due to sectarian rivalries; 
impact of the Bhakti doctrine; the working of symbolism; the mythological 
assimilation; the political environments and the fusion of anti-Brahmanic 
element. 
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Although, the scholars in the Past, have dealt with the subject one way or the 
other, yet this venture of comparing the Pauranic account of Krsna legend 
with that of the Non-Brahmanical would, however, reveal that the same can 
be treated in other perspectives too, e.g., the diffuse of Krsna legend in 
foreign land; the Art Tradition on Krsna legend; the constituent elements or 
. the fundamental ideas that have worked behind the conception of the varied 
Krsna legend; the oral Tradition versus the Ur-Account of Krsna legend; the 
Krsna legend and the concept of Demonology; and finally, the mystic milieus 
of Krsna Legend. 


NATURE OF THE SOURCES 


The Brahmanical Puranas and the Jaina-Bauddha canonical works constitute 
the main sources of study. The distinctive feature of the Sources is that these 
cover a long period of many centuries, as these were written and finally 
revised at different times. Out of the eighteen Maha Puranas, eleven 
extensively deal with the Krsna Legend, while the rest of the Mahapuranas 
deal with the same incidentally. Besides, amongst the other contemporary 
Brahmanical sources, the Vaisnava Upanisads, and the Vaisnava canonical 
works are also included. 


The Puragas', which constitute the major source of study, are generally held 
as the main store-house of Indian Myths and legends. They are endowed 
with the message of the Vedas and ancient Sastras, and are written in 
mythical and legendary style. The scholars in the past, have insisted again 
and again that the language of all the religious scriptures, is poetic and 
symbolic and their legends and even doctrinal beliefs are not the expressions 
of balanced judgements of Intellect, but imaginative emotional complexes. 
While, on the other hand, the Puranas along with the Itihasas constitute the 
important sources of traditional history of ancient India. They are indeed, the 
bed-rock of Indian civilization. 


Moreover, out of the three forms of languages in which the Indian Sastras are 
proclaimed? to have been written, the Parakiya is the language of the 
Puranas, through which the subtlety of the religious concepts can vividly be 
expressed by using symbols and allegories. 


Besides, the Pur&nic tradition has retained its sacred religious authority, by 
constantly reconsidering and reinterpreting the ancient doctrines and myths 
of the Vedas. It has, also sought to discover new symbols that might better 
reveal the meaning of the eternal truths from the Vedas for later generations. 


The Krsna Legend, a new perspective 2 
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Hence, goes the maxim “Itinasa puranabhyam vedam samupabrnihyet.” 
{Mbh. 1.1.204} 


It may be emphasized here, that the so called Puranas are the compiled 
works. Before they could emerge as a separate class of literature, their 
complilers had to adopt a style of compositiun, which was different from that 
of the Vedas. This Puranic style emerged in the form of what is generally 
termed as ‘samupabrihnam’ i.e., the expansion of the Vedic-lore. Primarily, 
this style was aimed at the compilation of those Vedic Akhydnas, which must 
have contributed to the growth and evolution of the puranas. 


According to the Atharvaveda, the Puranas, which were allied with the 
ItihGsas; the NaraSarhsis, and the Gattas, originally formed the cognate 
literature describing the genealogies, achievements of sages, kings and 
heroes. 


Besides, on the nature of the pur&nas, the following points are noteworthy: 
Asvalayana accepting the authority of the Purdnic tradition, has treated them 
as beneficial as the channels of nectar {Grhyasutra 4.6}. Yajnavalkya has 
eulogized them as ‘Primary source of Dharma’ {Yajnavalkya smrti, 1-13}. 
Kirfel? had opined otherwise about the Puranas, that the topics dealt within 
the Puranas, are not born out of any fictious imagination; but are the 
representations of the evolution of the universe treated in the Vedic literature. 


Similarly, Frazer* had maintained that in the epics and the puranas, the 
legendary lore of the times was given a Vedic heritage, so that the current 
beliefs of the Hindus could flow from one common Brahmanic source. 


In the same context, reference be made to Farquhar®, who has considered 
the Bhagavatapurana as a mystic work of great standard and worthy of place 
in the best literature of Mysticism. 


These Brahmanic Sources of Krsna Legend are commonly believed to have 
been finally redacted during the Gupta period in the 5* century A.D. While, 
the Non-Brahmanical® works on Krsna are believed to have been composed 
much earlier many centuries before the Christian Era. Therefore, much 
reliance ought to be placed on the Non-Br&hmanical sources, as they may 
represent more archaic and genuine concepts of the Krsna Legend. So, it 
becomes most essential to make a deep and thorough study of Krsna 
Legends in these sources and then to compare them with those available in 
the Brahmanical sources. Here, it may be pointed out, that of the 
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Brahmanical and the Non-Brahmanical sources, the former have been 
exhaustively studied and fully explored in the Past, while the Jaina works, 
which constitute the later group, have so far been studied to a small extent. 
Thus, the present treatment of the Jaina Sources bearing on Krsna legend, 
would prove them to be important source of ancient Indian historical tradition 
and at-par with the Brahmanical sources. The remaining sources e.g., 
Archaeology, Iconography, the epigraphs, which constitute the living sources 
of Krsna legend; and contemporary foreign historical records, which serve 
best type of guide and supporting evidence for testifying the authenticity of 
the varied Traditions regarding Krsna, are also dealt with extensively in the 
following study. The Art Tradition of Krsna Legend {a thorough subject which 
requires a spécial study}, which has been attempted with analytical approach 
in the 6 chapter of this work, is so vast, as it covers under its milieu, the 
Sculptural, Iconic, Archaeological and Mural Sources spread all over the 
country. While presenting Krsna Legend in the spiritual tone and the 
Philosophical colouring, the later puranas seem to have worked out some 
theological conceptions, which were adopted by the medieval Vaisnavas, and 
hence, their works also tend to be the sources of this study. Their evaluation 
of Krsna Legend finds extensive treatment in the 10 chapter titled ‘The 
Mysticism and Krsna Legend’. 


THE RELEVANCE OF STUDY 


The present study offers for the first time, hitherto untrodden aspects of 
Krsna Legend e.g., The Concordance’ of Brahmanical Puranas and Non- 
Brahmanical sources of Krsna Legend with contextual variations; variant 
adaptations and critical analysis; and exhaustive treatment of the evolution of 
Krsna Legend in both types of seemingly different Traditions; detailed survey 
of the diffuse of Krsna Legend in Foreign Land, and the comparison between 
the Krsna tradition and the alike traditions of Foreign Land; a thorough study 
of the constituent elements of Krsna Legend e.g., Apotheosis of Krsna; 
sectarian rivalries and anti-Brahmanical elements, etc., with a new approach 
to decipher the oral® Tradition or the Folk Tradition versus the Ur-Krsna 
Legend: the Demonology assimilated into Krsna Legend; the absorption of 
the mystical element in the Krsna Legend as well as to ascertain the 
adaptation of Krsna Legend in the Art-Tradition, which apart from being a rich 
source of historical data, also constitutes an important stream of thought on 
Krsna. 
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Moreover, the study of Krsna Legend is of supreme importance from socio- 
feligious, historical and national point of view. Hence, the comparative and 
critical study of Krsna Legend in two seemingly different, independent, and 
yet contemporary sources along with the critical evaluation of major issues 
arising out of the main discussion in the third chapter, and which find 
exhaustive treatment in the subsequent chapters, would certainly prove 
helpful in sorting out the apocryphal matter in the Krsna Legends, and tracing 
them back to their archetypes {i.e., the original Traditions}. This would, also 
prove indispensable towards reconstruction of ancient Indian History and 
rejuvenating of Indian culture and Indian heritage, as these issues throw light 
on ancient Indian life and state of civilization, and as the study of legends and 
myths, also leads us to trace the present through the Institution of the Past. 


Thus, the present work would prove a thorough attempt to study the Krsna 
legend a-fresh from new perspectives. 


METHOD OF APPROACH 


As maintained by Frazer® ‘the subject of ancient mythology is involved in 
dense mists, which it is not always possible to penetrate and illumine even 
with the lamps of comparative method’, to arrive at the desired results in this 
study with the help of comparative analysis of the Krsna legend in the varied 
sources, is an uphill task. Likewise, to reach an unambiguous conclusion, 
there must be some criterion of validity in agreement with the evidence as 
may be collated from scriptures, archaeology, history, Icons so far as the 
available sources permit us. Besides, the scope of legends is also very wide, 
as these are often intermixed with mythical and fanciful elements; some of 
them being based on considerable amount of historical truth; while the others 
only bearing the early traditions of the people. Therefore, in this study, the 
varied Krsna Legend is subjected to a comparative process relating to all 
these perspectives e.g., Brahmanical version; mythological assimilation; Non- 
Brahmanical adaptation; critical analysis of the legend with its sub-parts e.g., 
myths, folk traditions comprising customs and beliefs relating to persons and 
places with a number of other motifs. 


Moreover, the methodology used in the treatment of Krsna Legend in the 
following study in nut-shell is that first, an attempt is made to find out the 
basic element in the various legends, and. then, to decipher the various 
adaptations of the same legend, which may be due to the individual 
requirements: ‘that the tales should be suitable to the regions where they are 
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narrated; that the national customs are to be observed; that the 
Chronological, Geographical, and social considerations are to be taken into 
consideration. Then, while comparing different versions of the same legend, 
variant”? kinds of variations kept in view are : Mutation’! of Role; or in action; 
Reduction of features; Transference of traits; combination of Roles; 
expansion of themes, persons, and episodes. The present study would show 
many illustrations of such transformations in the Krsna Legend. The 
comparative analysis of the Krsna Legend, which will finally be drawn at, 
would reveal in conclusions, the astonishing fullness of myths; art-motives 
and other phases, which have contributed to its formation. 


Discussion on the ‘Method of Approach’ in this study will be incomplete 
unless a reference is made to the past scholars, who have contributed 
valuable researches on the subject from various angles and which have been 
always a source of guidance to the present writer in the course of her 
deliberations on the Krsna Theme. 


Firstly, Walter’? Ruben is to be referred to, who has made an exhaustive note 
of the Krsna Legend from the texts of the different Puranas. Similarly, Kirfel'3 
has compared the different legends pertaining to the childhood of Krsna from 
the Brahmanic Puranas, and has, also given the comparative ‘Krsna Legend 
Text’. Besides, Tadpatrikar's'4 detailed article on the same subject is also 
creditable. Finally, keeping in view the prophetic words" of Vyasa with regard 
to the unbroken chain of the epic Tradition, |, too, submit my new venture on 
Krsna Saga: ‘Acakhyuh kavayah kecit, sampratyacaksate pare, Akhyasyanti 
tathaivanye Itihdsamimam bhuvi'. 


References: 


1. These have served as the literary genres for providing scriptural testimony 
to the developed Krsna myths and thoughts. 


2. Apart form the parakiya, the other forms of languages in which the Indian 
scriptures are supposed to have been written are : Vaidiki also known as 
Samadhi Bhasa, is the language of the Vedas, which is simple but full of 
subtle ideas and capable of connoting deep esoteric sense. The other form 
of language is laukiki i.e., the language of the common people, which is 
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teplete with metaphors and similes: ‘Samadhibltasa prathma, laukiki ca 
tathapara/Trtiyd Paraklya iti $astra Bhasd tridhia smrta’. 


Infra,p. 
Indian Thought Past and Present, p.209 
Cf. ORL, p. 229 


The Jainas seem to have reworked the Krsna Legend in their own way, yet 
from historical point of view, they are no less authentic than the 
contemporary Brahmanic sources. Similarly, the Bauddha works, which are 
believed to be contemporaneous with the Jaina works, preserve different 
versions of the Krsna Legend. Written in Pali language, these Bauddha 
works are held by the scholars like Rhys Davids, ‘to be earlier than the 
Epics and thus quite reliable’. 


This being the 3" chapter, classifies motif-wise most of the Krsna Legends. 
While, some legends, which do not have any particular motif, have been 
dealt with from other view-points. 


Very little has been done in the field of oral Tradition, which is very vital and 
fundamental for a proper study of the legendary tradition. The Oral 
Tradition precedes the literary Tradition in many countries, but in India, It 
co-exists with the literary Tradition as well as the Art Tradition. Moreover, it 
is the most effective and intangible element, which accounts for the 
continuous adaptability of the legendary theme. 


JBORS, Vol, XXVIII, March 1942, p.55. 

Cf. Fonten rose, Phython, pp.7-8 

Both kinds of variations e.g., the mutation of action are found well depicted 
in the Piitana Legend wherein, Pitana is shown as assuming the form of a 


bird; a beautiful girl; and then of a ghostly demoness. 


Cf. JAOS, vol., 61, 1941 pp. 115-358, Krisna Konkordanz, Und, 
Kummentar Der Motive seines helden Labens, Istanbul, 1943 


Festaabe Jacobi, pp. 298-316 
ABORI, Vol, X. pp.269-344 
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15. “ie. Some have already spoken about this; some are now commenting 
upon the same; and others in the same manner, will promulgate it upon 
Earth.” 
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CHAPTER-1 
THE KRSNA LEGEND, ITS VARIED PERSPECTIVES 


Krsna’s personality in history and legend is indeed many faceted. 
There is no hero in the long history of civilization, whose genius was so 
versatile and many-sided as Krsna, who wields the greatest influence in the 
modem age.Even at India’s various pilgrimages, one or the other form of 
Krsna is found being worshipped. 


Tradition knows Krsna as the singer of song-celestial, God of 
Gods(Mbh.Sa.P.); Lord of lilas (by the vallabha sect); Yoge$vara and love 
Incarmate  (Bhg,IV.9.10;VII.14.19;VIII.7,14,16,IX;X;Xl). For, — Krsna's 
biographical account came to be associated with many legends and thus 
presently, it maintains the form of a legend and history. The sources, 
however, mostly present Krsna as a legendary hero, and the general Indian 
tendency(as preserved in the Puranas) has been to accept the legend as 
history’. This is the reason why, it has become absolutely impossible ‘to 
decipher a grain of truth’ out of the vast amalgamated Krsna legend in the 
Puranas. 


Besides, the Krsna legend appears simultaneously in the 
Brahmanical and Non-Brahmanical works. As the Puranas, which constitute 
the major Brahmanical Sources of Krsna legend, are written in mythical and 
legendary style, the historical biography of lord Krsna i.e., the analogous of 
Krsna-story, also turned into a legend and a myth. With the result, many 
episodes of his life; his simple adventures have come down to us as legends 
through the Puranas and other sources. 


Before we discuss the varied perspectives of Krsna legend, it would 
be proper to go through the concept of legend. 


The legends are generally held? as creations of individual 
imaginations’, but their basis is traced in the then prevailing traditions and 
beliefs. Legends have varied perspectives too e.g., physical, historical, 
fitualistic, artistic, ethical, mystical, allegorical and so on. These are thus, so 
vast in their scope; have been enticing the imagination of common folk and 
thriving therein, as were being harnessed by them at their will for their own 
ends and purpose. The fact being that, when man began to narrate a story, 
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he put his own mind to it so much so that the original outlines were entirely 
misrepresented. 


One point of supreme importance in the case of legends, may be 
stated here that ‘these are every where narrated in order to please and to 
edify and in promoting these two objects, it is noticeable that both the story 
teller and his listeners go to extremes... There is endless and unbridled 
concoction, which renders the story ridiculous betraying much low taste. So, 
while studying the legends, one need not aspire for any new finds, as these 
are repeated again and again in successive generations, perhaps repetition 
is their strong point, repetition and reconstruction being their regular features, 
they bear a study ever and anon’. The sociological aspect of the legends is 
as important as the religious; symbolic; mystical or allegorical aspect. In them 
are reflected the successive stages of culture and civilizations. Another 
aspect of the legends is didactic. Through the stories of the lives of greatmen 
and through the teachings of sages and seers retold in simple mould, the 
Itih@sa-Puranas provided ethical instructions together with philosophical 
doctrines. Thus, it is evident that the legendary tradition, which is expressed 
through the epics and the Puranas, being a source of pleasure and 
instruction had knit itself into the life of society. 


The history of various legends has proved that they are almost 
beside the truth and thus, are absolutely of no use for any kind of study. But, 
this should not be the attitude of a scholar. Rather, he should try to precisely 
know the real basis of the current legends, the transformations that time 
wrought upon them, the consistency and the logical necessity of such 
transformations, and finally, the reaction of the people, who stored them as 
their rich heritage. 


It appears that many factors might have contributed to the formation 
and the representation of Krsna legend. For instance, imagination born of 
religious, philosophical and aesthetic fervour joined hands with history and 
authentic tradition regarding Krsna. Besides*, many myths have, also 
contributed towards the formation of Krsna legend. With the result, the infinite 
number of Krsna legends has become just the part and parcel of Hindu 
mythology, gathering round those things of thought, which are consecrated to 
life; which enliven life; which infuse life and contribute to the glories of life and 
the growth of life. The beauty of Indian country side, too, seems to have 
idealized and enriched the imagery of Krsna legends. 
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As the Puranas (the major source of Krsna legend) have 
incorporated both the myths and the legends together in their narratives of 
Krsna’s biograpy, it deems proper to precisely know the scope of a myth and 
legend. : 


In Indian thought or belief, Mythology, folk-lore and legend are 
terms, more or less applied to some type of popular tradition known as 
Itihasa or Purana handed down through centuries from antiquity to Posterity. 
‘Narration of Legends before the assembly (sadas) provided diversion in the 
dirty solitude of the famous sacrifices from immemorial times. The reason is 
that whatever name it goes by, myth, legend or folklore, the story attracts and 
holds the imagination of the listener. The very world in which it is presented, 
iti-ha-asa, (thus it was) is sufficient to arrest the faculty of belief, the love of 
the wonderful and the sensus numinis, which are innate in man. Thus, we 
find that the myth and the legends thrive on the fertile soil of popular 
credibility. Both the narrator and its listener together build up the vast 
legendary lore of the Nations and Races’. Myth in common paralance, 
savours of what is untrue, unreal, all the same, it has a hold on man’s 
imagination. There is a certain amount of rationalism in it (as for instance, in 
the Vedic myths relating to the Dawn and the Sun). Sometimes, the irrational 
element is also traceable, (as in the story of the Creator, Himself committing 
incest), which renders a myth repugnant. 


Mythology in general, may be described as ‘a historical and 
scientific study of myths and legends; the whole body of divine, heroic and 
cosmogonic legends come under its purview’. Myths are traditional having 
had their Source often in individual imagination. Psychologically, the function 
of the myth is to strengthen Tradition better; and more supernatural reality of 
ancient events. “From myth springs the epic romance and tragedy. Myth, 
therefore, touches the deepest desires of man; his fears; his hopes; his 
passions; his sentiments, as it validates the social order, justifies the existing 
social scheme, and ranges from expressions of sheer artistry to legalism’. 
The study of mythology is, however, obscure and difficult, but when rightly 
and cautiously pursued, it abounds with evidence as to the primitive 
aspirations and beliefs of mankind and as to the various stages of moral and 
intellectual development. 


The true implications of the term “Mythology” may be best realised 
in the words of Colebrooke.5 “The aberrations of the human mind are a part 
of its history. It is neither uninteresting nor useless to ascertain what it is that 
ingenious men have done, and contemplative minds have thought in former 
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times, even where they have erred especially, where their error had been 
graced by elegance or redeemed by graceful fancy. Mythology then, 
however, futile, must for these reasons be noticed. It influences the 
mannuals, it pervades the literature of nations, which have admitted it’ Pt. 
Jawaharlal Nehru®, too has, also remarked in the same context, “Mythology 
affected me in much the same way. If people believed in the factual contents 
of these stories, the whole thing was absurd and ridiculous. But as soon as, 
one ceased to believe in them, they appeared in a new light, a new beauty... 
No one believes in the stories of Greek Gods and Godesses, and so without 
any difficulty, we can admire them and they become part of our mental 
heritage. But, if we had to believe in them, what a burden it would be and 
how oppressed by the weight of belief, we would often miss their beauty. 
Indian mythology is richer, vaster, very beautiful and full of meaning. | have 
often wondered what manner of men and women they were, who gave shape 
to these bright dreams of lovely fancies and out of what gold mine of thought 
and imagination they dug them out”. 


Although, legends and myth are akin to each other in their forms, yet 
these differ from each other regarding their scope. While in the legend the 
emotions, the experiences and experiments of human-beings are described 
with more emphasis, in the myths the above factors are entirely overlooked 
and the plot of story finds an important place. Regarding the scope of myths, 
it may be stated that those which in course of time, had embodied 
cosmogonic tales, or Gods’ sacral associations, or rituals etc., were viewed 
as inculcating the divine Truths. Whereas, legends or the Sagas, which 
seemingly record the events that took place at a specific time and on a 
specific terrain; and generally centre round the heroes, were considered 
quasi-historical. The legends were generally embellished with folk-tales, 
which were sometimes employed to justify political conditions, but the folk- 
tales which constitute some popular theme or motif, are generally meant for 
amusements, although some of them do contain historical substratum. 
Hence, the scope of legends’ is more vast than that of myths and, therefore, 
are more important for knowing country’s cultural heritage. The Heroic 
legends are generally enlisted under the purview of mythology and then, by 
legend is meant a story, which describes an ancient event, in which the 
characters are from or akin to the mankind and in which the emotions and 
experiences those of human-beings are described. Besides, the lexicon 
meaning of the term brings it more close to history. ‘A chronological of the 
lives of the greatmen [saints etc.], or any marvellous story of the ancient 
times, on inscriptions or coins or medals etc.’ is termed as a legend [cf. 
Encyclopaedia & Dictionary, collins Publication, p.291]. 
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Having their source in Individual imagination, the legends can also 
be termed as traditions. For, psychologically, these strengthen the tradition 
and also the faith in the supernatural reality of the ancient events. The 
legends, therefore, seem to touch the innermost feelings of man, his fears, 
his hopes, his passions, his sentiments by vindicating the social order and 
justifying the prevalent social schemes. So, cautiously studied, these provide 
an evidence of the remotest [primitive] aspirations and beliefs of mankind, as 
well as the different stages of moral and intellectual developments. Rightly, 
indeed the term ‘legend’ has been paralleled with the terms Tradition or 
heroic-history or traditional-accounts of former events [Monier Williams, 
Sanskrit English Dictionary, p.219]. There is always some sort of truth behind 
the legends, as these do not grow from nothing more than anything else. 
‘There must be a seed, though the plant, which has sprung from it, may have 
taken a strange shape’. 


One view holds that the legends grow out of myths®, which take their 
origin in the natural phenomenas, and that the cues from nature begin to be 
worked up into concrete legends. Although, the evolution of such myths in 
one stream has moved in the direction of symbolism. The same may be 
illustrated thus. ‘The Indra-Vrtra myth of the Vedas, which represented 
natural phenomenas turned into Krsna-K@liya legend and shows clearly how 
the transparent early myth developed into a full-fledged legend. How a myth 
develops into a symbolic legend, may also be best illustrated likewise: “The 
Soma, which represents the moon in the Natural Phenomenas, is described 
in the Vedas as rejoicing in the streams [of water] like a young man sporting 
with the graceful maidens” [RV.X.30.5]. This germinal figure of a myth might 
have developed into a legend regarding Krsna's sports with the Vrndavana 
Gopis or His 16,108 wives. Thus, it is evident that the legends have their 
origin in the myths, which started from the natural phenomenas. 


The other view regarding the origin of legends, is that the legend, 
which is a part and parcel of literature, grows in accordance with the 
Evolution theory from one into many, from Homogeneous _ into 
Heterogeneous; and from uniform into multifarious. The same evolution- 
theory working behind the [growth] formation of a legend is illustrated with the 
help of literary terminology thus: 


(i) Naming of a thing: In this stage, the things are given names on the 
basis of etymology e.g., the root Vis meaning to pervade gives rise to the 
word-term, Visnu signifying Sun, who is all pervasive. 
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(ii) Employing metaphors: In this stage, three functions of Sun [rising, 
reaching the Zenith and setting] imply Visnu, who is metaphorically stated as 
having three feet [or three foot-steps]. 


(iii) Evolution of legend: During this stage, legend is framed out of the 
available data e.g., Vamana, an Incarnation of Visnu [who is endowed with 
three feet denoting the three stages of sun] is depicted metaphorically taking 
three steps... 


(iv) Metamorphosis: In this stage, two wooden sticks,which are used 
for kindling the sacrificial fire in the Vedic rituals, are transformed as hero 
Pururava and the heroine Urvasi [cf.RV.X.95; YV.5.2]. 


(v) Historical touch: This stage is traceable in the Brahmanas 
wherein,the metaphoric hero and heroine of the Vedas, are given proper 
place in the history. 


(vi) Ornamentation: The final full-fledged ornamented stage of a 
legend, which had its origin in the Vedas, is traceable in the Puranas. 


The popular Pitana legend of the Puranas may, also be shown to have 
undergone the above stages thus: Firstly, she denoted a bird or some child 
disease; secondly, being of terrible form, she was depicted as a terrible 
woman possessing a huge body that of a demoness; then, her previous birth 
is referred to, and finally, she is assigned with all the terrible functions. 


The above shows that the simple concepts of the Vedic lore, which 
were [lesser in bulk] of great value, were reshaped as elaborate legends of 
the Puranas in accordance with the ideas, modes and values of the coming 
Age. So, the legends mark the beginning stage of Puranic compilation? and, 
also exhibit a specific trend of literary creativity. 


The Sanskrit terms e.g., Itihdsa meaning ‘thus indeed’; Akhyana 


implying ‘telling or communicating’; and Katha denoting ‘a story or tale’ are 
given as synonyms of legend. 
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Itihasa-Tradition as Legend 


As Itihasa tradition, the legends have a hoary past. Known by the 
comprehensive name ‘Iti-ha-dsa’, they constituted a necessary adjunct to the 
four Vedas, as ltihasa is described as the fifth Veda in the 
Chandogyopanisad [VII.1.2.4]. According to Kautilya, Itinasa comprises 
Purana [old legends], Itivrtta [History], akhyayika [fables], udahamas 
[illustrative stories], DharmaSdstra [codes of law] and ArthaSastra [Political 
Science]. The general view is that if they were actually composed, they do 
not exist today. According to Max Muller", the Mahabharata and Ramayana 
have taken their place; and that the later Puranas, even may contain 
material, though much altered of what was called ‘the Puranas’ in Vedic 
literature. It is another view, that the old Itihasas of the Vedic period were 
handed by oral tradition only; they had no fixed text. On the contrary, Sieg 
thinks that its vestiges are found scattered over the different branches of 
Vedic literature, the Brahmanas and the Sutras. If we reflect upon the whole 
problem, the-existence of Itihasa tradition even at the time of the compilation 
of Rgveda or even before can not be doubted. It did not require a Sita 
Lomahargana to narrate the legends in the assemblies, for in the life of the 
Vedic community, which was limited, the stories were well known and did not 
require any discourse upon them. Looking at the laborious exegetical 
attempts and the far fetched grammatical fancies of this ritual literature, one 
is driven to suspect a long break in the Vedic tradition, which later on 
assumed a definite status as Purdnas, which came to be considered as a 
regular part of any sacrificial programme {it is said that in the ASvamedha, on 
the eighth day, the Itindsas are recited and on the ninth, the Puranas]. In 
Taittiriya Aranyaka [1.1.2], the word ‘Aitihya’ is used to signify tradition in a 
very wide sense. According to Sayana, as time rolled on, ‘the Itihasa grew in 
proportion and finally, was set down to record through the Epics and the 
Puranas’. By the time of Yaska, a regular class of Vedic Interpreters is 
recognised as the Aitihdsikas [Nir, II.16; Ill.1.10], who interpreted the Vedas 
from the legendary point of view. They [i.e., the legendarians] edified the 
common man. Thus, the vast legendary literature of the epics and the 
Puranas came into being to entertain and instruct the commonality. 


Itihasa and Purana as Legend 


The term ‘Itihdsa’ is a comprehensive one, and the legend may be 
treated as its sub-part. The concept of legend as Itindsa or Purana, may be 
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made more clear in the light of AV.15.6.11.12, where a reference is made to 
one person called Parsna, who used to visit various regions along with huge 
material [most probably i in the Oral Form] in the form of Itihasa, Purana, the 
Gathas and the Naraarhsis. Although, the word Purana is used in the ‘earlier 
Vedic literature in the sense of old and ancient, the Atharvaveda, has clearly 
used it in its other implications e.g., tale, legend, and tradition. 


To differentiate both the terms, Acarya‘t Sankara, may be quoted, 
who while commenting on Brhadaranyaka Upanisad, had explicitly separated 
the terms Itih@sa and Purana, as he said ‘the dialogue between Urvasi and 
Pururava as narrated in the Brahmanas, may constitute an Itihasa, and the 
citations’? from the Vedas discussing ‘that in the beginning of the creation, 
there was only non-existent matter, etc., may be termed as the legends or the 
Puranas’. 


Sayana, the famous commentator of the Vedas, also agrees with 
Sankara. Similar definition of the term ‘legend’ has been given in the 
Mbh.1.5.2: ‘Purana hi Katha divya Adivarmnsagca dhimatam... 


The term ‘Purdna’ denoting a legend has been variously derived. 
For instance, according to the PP.V.2.53, Purana is that which incorporates 
the ancient tradition ‘puraniyate iti: Purd+ni+da’. While according to 
Bra.P.1.1.73, purana signifies that what happened in ancient times ‘pura 
bhavamiti, [purdi#tyul. Similarly, in Yaska’s Nirukta, IV.6, purana is said to 
imply legendary knowledge or tradition, which hails from posterity. Thus, on 
the basis of above derivations, it may be maintained that Purana implying an 
old tale or ancient lore or mythology is more close to legend and Itihasa 
meaning factual history, was also sometimes used as a synonym of legend. 


To substantiate the above view, reference may be made to Vedic 
Index [Vol.1,p.122] and Amara Ko§a, 4-5, where Itihasa has been translated 
as ‘legendary history’; ‘what happened in the past’ [Itihasa purdvrttam..] 
respectively. Besides, F.E. Pargiter has, also opined likewise: ‘the terms 
Itinasa or Purana can indiscriminately be used for any ordinary tale, or a 
single story, fanciful and mythological’ [cf.AIHT,p.34]. 


lt may be, thus, safely maintained that while the Itihasas'? mainly 
centered round factual histories, the treatises called the Puranas, basically 
dealt with ancient Indian legends and traditions. Although, finally, both were 
tampered with, and inflated by additions for popularising certain tenets. 
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Puranic Akhyana as legend 


The terms Purana and Akhyana are sometimes treated as 
equivalents. On the other hand, the Akhydna is treated to constitute the 
oldest Puranic compilation. Thus, as to the nature of Akhyana, the following 

‘observations, may be made. Firstly, it tends to explain some symbolic or 
philosophical concepts through figurative descriptions. Secondly, it implies a 
tradition regarding what has been observed or experienced. 
[drstarthakathanam] in the past. Besides, various derivations" of the term, 
may point out that the same were compiled to denote certain motives and 
hence, were meaningful, and although, these formed part and parcel of the 
puranas, yet they maintained"® their separate entities. 


In the same context, A.S. Gupta’® seems to have remarked “that in 
the available texts of the Puranas, there are a number of such akhyanas, 
which evince their separate entity at the original stage, but were incorporated 
into the Puranas for the sake of popular appeal. Sometimes, the same 
akhyana occurs twice’ in one and the same Purana in two different contexts. 
In one context, their account is nothing more than a summary as compared to 
the context, which elaborates the same account at a full length. In their 
elaborate form, they are too far from the main description, and leave the 
impression of an independent account without being connected with the 
Purana text. This shows that although, the akhyanas were mixed with the 
passages of the Purana texts, yet, the tradition did not fail to recognise their 
original status”. Here, it may be stated that in its original form, Purana, also 
existed as an akhyana. On this ground, the antiquity of legendary texts is 
paralleled by Geldner'# with the Vedic Mantras. 


Kalpa as legend 


According to Pargiter [Ibid,p.33], the terms ‘Puratana Kalpa’ or 
‘purakalpa’ are also more akin to legend, as these denote old stories or 
persons well-versed in such stories. 


Gatha as legend 


Whether the term Gatha, may be taken to denote a legendary 
account, it is added that ‘these constitute an important part of the Puranic 
texts. These appear in versified form as quotations in the Puranas, and 
mostly serve the purpose of giving authoritative touch to the texts'®. Thus, the 
17 
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style of the Gathas, also brings them more close to the legend, as these are 
found repeated in the different Puranas without any textual variation. 
Similarly, legends are found repeated in the Puranic texts. Another feature of 
the Gathads that these intended to recount the heroic deeds of great 
personages, also shows that these were held at par with the Akhyanas or 
legends. 


The above discussion reveals that the akhydna, upakhyana, gatha 
and kalpa, which at the preliminary stage, formed the constituent elements of 
Itihdsa-Purana, also denote different streams of a legendary tradition. As the 
Akhyanas, which mainly describe worthy topics [istarthakathanam]; and 
exhibit Indian culture, seem more akin to the term legend. 


In the face of different synonyms of the legend as suggested above, 
although, true perspective of the Puranic legends can not be properly 
decided, yet, it would be in the fitness of the things to treat them as 
equivalents for the Itihasas and the Akhyanas, because on their surface, they 
[the legends] show themselves as old convictions having a hoary past with 
their basis extending up to the Vedas. Besides, the puranic legends are 
varied and extensive in their scope. The elaborate style of a legend is, 
however, suggested by the maxim ‘Itihasapuranabhyam..’ Various additions 
to the legends of the Vedas with the Puranic device of upabrrhhana might 
have contributed to the expansion of Puranic legends. Exaggeration is 
another feature_of Puranic legend. For instance, ‘the Vedic reference 
regarding Urvasi's stay with Pururava for four years is transformed in the 
puranic legendary style, and the period of stay is raised to sixty one 
thousand” years. 


Thus, the style of a puranic legend, itself is responsible for losing its 
archetype. 


Generally, the puranic legends constitute these categories: 1. 
Derived from earlier source. 2. Developed out of features from more than one 
source. 3. Inventory i.e., invented for obvious purposes. 


As far as the Krsna legend is concemed, it seems to have 
assimilated all these features. The present study, which is limited to the 
legendary aspect of Krsna narrative is aimed at reviewing the legends 
historically and scientifi ically with the sole purpose of deciphering their basis; 
and probing a-fresh the old convictions regarding Krsna in both kinds of 
sources from all2' angles for possible orientations in the further quest. 
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Besides the fore-cited three categories of a legend, other two main 
dimensions of Krgna legend, may be mentioned as Mathura-Vrndavana 
legends and Dvaraka legends. The same are also traceable in four forms 
€.g., Oral; literary, performing and pictorial [is most varied and richest of all]; 
and animated in sculptures and choreography. 


In addition to the popular legends associated with the genuine life 
episodes of Sri Krsna, there have, also gathered some legends relating to His 
genealogy; some aspects of his personal looks, and His apparel. For 
instance, His dark complexion, which is suggested by his name, his 
personality; his preference for yellow dress and love to wear peacock’s 
feathers in his hair [or turban or helmet], are the sound reasons for 
presuming that Sri Krsna was of a mixed Aryan or Non-Aryan origin and 
that, these facts might have affected the frame-work of many Krsna legends. 
The legends pointing out his association with the cult of mountain worship; 
his animosity with the Aryan gods, e.g., Indra, Varuna and Brahma [as 
evidenced from the Brah P.e.g., Bhp.X.28.1-9]; and Sigupala calling him 
Dasa, also prove his non-Aryan or mixed Aryan character. Besides, in 
Mbh.II.42.6, Krsna is called a Dasa and further [Ibid.VII.143.15], he is 
referred to as Vratya [a term commonly applied to the non-Aryans], which 
shows that Krsna was not only an anti-Aryan conception, but, also pre-Aryan. 
Since, the mountain-cult promulgated by Krsna, which is a prominent feature 
of Sumero-Babylonian religion is totally against the spirit of Aryan culture. 


These facts prove not only the anti-Aryan character of Sri Krsna, but 
also his great antiquity. In the same context, Robert Shaffer seems to have 
made these remarks. ‘All the Indian traditions Aryan [Brah], Jaina and 
Bauddha [non-Brah] relate Krsna with the Vrsni clan of the Yadu tribe. The 
Yadus after their coalescence with the Aryans, forced them and later Aryans 
to accept their hero as a god. Epic does make a foreigner or a semi-foreigner 
Krsna into a god’ [E.A.I,p.30]. To prove the antiquity of Krsna legend, 
following observations may be made: 


To begin with, “Krsna is an anti-Aryan Conception. In the Vedas, 
Krsna is generally depicted as an enemy of the Aryan god Indra like Vrtra, 
‘Sarhbara etc”. [Buddha Prakash, Krsna, P.Gode, Commemoration Volume, 
p.46]. 


According to S.K. Chatterji, the word Visnu, also symbolised black 
colour, and the author of ‘Vararuca-Nirukta Samuccaya’, also refers to His 
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evil nature [Quoted by Buddha Prakash, Ibid; Cf.Vararuca-Nirukta 
samuccaya, C.Kunhan Raja ed.,p.30]. “Krsneniti Dagatayisu pathah/Tatha 
Sati krsnam KrsternamarthasyalT: amademagayita”. 


Krsna’s anti-Aryan conception, may also be gathered from the 
Puranic legends, where, it is related that KeSin carried away Devasena, the 
wife of Indra, whereupon; he killed him. KeSin [or KeSava] is a wellknown 
epithet of Krsna, “Later on, when the Aryan religion and the Krsna-cult were 
fused together, this KeSin appears to have been regarded as ‘separate from 
Krsna and described as a demon. The matter was carried to such an extent 
that Krsna himself was described as having killed KeSin. But, that KeSin 
originally referred to Krsna, admits of no doubt’[Buddha Prakash, Ibid, p.49]. 


Some of the perspectives of Krsna legend, may be traced back to 
some of the Vedic passages. Krsna appears as the name of a seer in one 
hymn of the Rgveda, VIII. 85.3.4. The Vedic tradition, also seems to be 
familiar with one Arigirasa’*-Krsna as identical with the father of Vigvaka and 
the grandfather of Visnapu. Vigvaka and Visnapu, both are called as Karsnis. 
The term Karsni here denotes patronymic sense [Ibid.1.116.23;117.7]. This 
sage Krsna, may be treated as identical with Krsna Afgirasa of the Kausitaki 
Brahmana [XXX.9]. Krsna Harita, a teacher is, also mentioned in the Aitareya 
‘Aranyaka [lll.2.6). Besides, Krsna Datta Lohitya [descendant of Lohita] and 
Krsna Dhrti Satyaki [descendant of Satyaka] are also known to the Vedic 
tradition [cf.Vedic Index of names and subjects [by Macdonnel], 1958 
ed.vol.|,p.184]. The Upanisadic lore is, also familiar with one Krsna, a pupil of 
mythical Ghorarigirasa. In the Vedas, Krsna also occurs as an anti-aryan 
concept. The basis for the same assessment being that like Vrtra and 
‘Sarhbara, he is depicted as an enemy of the Aryan god Indra - 
[RV.VIII.96.13.15]. Yaska’s comments on the word Krsna ‘Krsnam Krsyateh 
nikrsto Varnah’, also testify to the same opinion. 


Thus, it may be evidenced from the above data that in the hoary 
Vedic age, there existed a tradition about Afgirasa Krsna; a Vedic thinker 
[who composed Vedic hymns, e.g., RV.VII.74]; and non-aryan Krsna, an 
enemy of Indra, who was vanquished by the latter. 


After the remote tradition on Krsna, the sectarian worship of Krsna 
through the Vaisnava literature of early and medieval age and the later 
Vaisnava Sarhpradayas e.g., the Nimbarka, the Vallabha and the Caitanya 
have much contributed to the framework of pseudo-legendary account into 
the Ur-Krsna legend. These different Sarhpradayas have viewed Krsna 
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legend differently. For instance, Ramanuja associated Krsna with Bhakti cult; 
Nimbarka brought into lime light the Gopi element of Krsna legend and 
contributed much in elaborating the Radha-Krsna or the Gopi-Krsna legend; 
Vallabha2s concentrated on the child Krsna concept and also Radha-Krsna 
legend; while the Si Sarhpradaya as well as Madhva did not associate 
Radha with Krsna; the Caitanya sect, also promulgated the legends of grown- 
up Krsna in the company of Radha. 


The later stream of thought on Krsna legend, may be elucidated 
thus: 


Vaisnavism has three basic elements viz., the original Bhagavata 
doctrine, the Paricaratra system and the Gopala Krsna saga culminating in 
the Radha-Krsna cult. Vaisnava cult-showed new tendencies influenced by 
the Padma and Brahma Vaivarta Puranas, wherein Radha is shown playing 
important role in the life of Krsna. From this stage, the cult developed into 
Vallabha’s tenets, which centre round Krsna, the beloved of the Gopis, and 
profess?* that Krsna of Gokula was manifested as Sri Devadamana; and was 
called Sri Nathaji on the Govardhana hill. Vallabha is thus, said to relate his 
system of worship known as. Pustimarga [path of divine grace] with special 
manifestation of Krsna as Sti Nathafr. 


Next, the Nimbarka_cult made great impact on Krsna’s personality. 
For, it not only brought Gopi or the Radha element into forefront, but, also 
accepted Him as the highest God, so beautiful, so to excite love for Himself 
(in the heart of Kamadeva). According to this sect, ‘Radha symbolises 
Krsna’s Paragakti, which pervades the universe and assumes a corporeal 
Form by His Maya Sakti; while by His Vilasa Sakti {multiplying power], He 
turns into many Krsnas and also assumes the forms of four Vyiihas e.g., 
Vasudeva, Balarama, Pradyumna and Aniruddha. During this stage, 
elaborate rituals on Krsna worship, were also fully developed with less 
demand on spiritual fervour and high morality, which seem to be the secret of 
its hold on the masses, whose inherent inclinations find it a comfortable 
teligious sanction... the highest spiritual objective being to join in the sport of 
Radha-Krsna’. In this manner, the sect countenanced antinomian practices, 
and Vaisnavism became a matter of reproach. But, Caitanya elevated the 
passion of the cult to a high spiritual plane and stressed the emotional at the 
cost of the ceremonial side of Krsna cult. Caitanya-cult, by promulgating 
piety, and devotional fervour, introduced a pure spiritual element in the Krsna 
concept. 
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Although, Caitanya and Nimbarka have preached almost the same 
Krsna concept, the latter, however gave prominence to the Gopi-element in 
Krsna legends, especially the element of Krsna’s mistress Radha’. Vallabha 
promulgated the element of boy-Krsna and his mistress Radha, while the 
Caitanya Sampradaya stressed upon the imagery of grown-up Krsna in 
company with Radha. Thus, with the growth of the systems of Nimbarka and 
Caitanya, Krsna had a definite consort in Radha, and Rukmini was entirely 
left over. 


After Caitanya, his disciples, amongst whom, Ripagoswami and 
Jivagoswami, may be specially mentioned, have also reviewed the biography 
of Sri Krsna. They looked upon Him not as an avatara, but a complete 
manifestation of the Unmanifest, Absolute God [Parabrahman]. They have, 
also viewed the Jiva or a devotee as a companion of Krsna; and conceived a 
devotee’s relationship with Krsna-the Godhead in the context of dramatic- 
theory i.e., ‘Krsna is the source of all Rasas and indeed, He is the Rasa itself’ 
(Raso Vai Sah)’. Apart from this, the devotees are put into certain roles, 
which are determined according to the dramatic material available in Krsna’s 
biography. These roles consist of four types e.g., of a servant; of a friend; of a 
parent; and of a lover. Rupagoswami’s Raganugabhakti has laid great stress 
on devotee’s cultivating a lover's attitude towards the Divine Krsna. Such 
ideas have led to the conception of Krsna’s biography in terms of an ongoing 
tone, in which, all the moods are to be represented in the course of reiterating 
his biography. To this effect, Caitanya was identified with Krsna and Radha; 
the Radhavallabhis used to consider themselves as Gopis, and dress up as 

_ women at their ceremonies. On the other hand, the Sahajiyas are of the 
“opinion, that every man has within him, spiritual essence of Krsna. 


It may be specified that the above cited Vaisnava® cults have 
mainly focussed on Krsna’s superfluous life as a youth of Vrndavana to the 
total exclusion of his later biography, which seemed to them as an 
insignificant epilogue. This concept of Krsna’s youthful activities seems to 
have originated due to the Gosais of Gokula; of Bengal; the followers of 
Vallabha and Caitanya; the priests of Jagannatha and Srinathadvara, who 
themselves lead a life of affluence and indulgence in the temporal enjoyment 
in the name of religion. 


On the contrary, Sti sect and the Madhvas are silent on the Gopala- 
Krsna element of the Krsna legend. Similarly, Bhagvadgita, an important 
treatise on Krsnaism, also nowhere presents Krsna as the child cowherd. 
Under the influence of bhakti doctrine and the sectarian strain, the Krsna 
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legend was endowed with the wealth of devotional’® fancies; and was given 
mystical and emotional touch. 


To be more precise, during the medieval age, Krsna legend became 
More popular and appealing, due to the hold of the Puranas over the masses. 
Actually, the sectarian puranas, mostly compiled in the medieval age, 
blended Krsna legend with a background of myth, theology and mystical 
eroticism. During this stage, some of the Krsna legends were composed with 
the obvious theological and sectarian purposes, and due to these elaborate 
theological° movements, the earthly adventures of Krsna were, also given 
the symbolic and allegorical colouring. 


To elucidate, the different stages of Bhakti movement made a 
substantial impact on Krsna legend: ‘the divine love for Krsna, gave way to 
the human passion, and the heroic side of Krsna worship was transformed 
into erotic religion.’ Thus, the hero Krsna came to be looked upon as a 
sportive and romantic figure, and the heroic legends fell back upon the idyllic 
episodes. This tendency is traceable in the later theological Puranas e.g., 
BhP., PP., & BVP., which were not only subjected to the theological 
movements and the sectarian tenets, but also were enriched with India’s 
profuse national symbolism. The eternal struggle of Good and Evil; truth and 
falsity etc., are the common themes of India’s spiritual history, and the same 
are symbolised in India's Art and religious literature. As Sri Krsna was the 
most popular God of that Age [and India’s Gods are a product of such a 
teligio-aesthetic activity], some symbolic and mystical?’ element, also got 
creeped into the Ur account of Krsna legend. 


In order to understand the nerve of symbolic functioning behind the 
Krsna legends, it is most appropriate first, to probe deep into the nature of 
feligio-aesthetic activity involved in the symbolism and then to decipher the 
symbolic net-work of Krsna legends. Regarding symbolism of the Puranas, 
Satkaracarya’ has, also expressed a positive view and maintained ‘that 
“myths and legends of the Purzinas, can be interpreted on the hypothesis of 
the symbol formation... a symbol originates, when nation’s life-energy turns 
inwards from the extemal [glamorous] achievements, on account of the 
failure in facing the unpalpable situations e.g., the defeat, subjugation and 
internal strifes etc.’ According to R.B. Pandey*, symbol is a thing, which 
naturally typifies or represents or recalls something, by possession of 
analogous qualities. It has vehicular value; it is a mode of expression, which 
vivifies abstract, subtle, and unfamiliar or supernatural idea before common 
folk. In religion and mythology, these were commonly used to express every 
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shade of concept. Zimmer* too, likewise believed that the symbols play an 
important role in India’s religion and art tradition, as he said “Indian symbols 
of art, voice the same truth as Indian philosophy of myth... They are signals”, 


Thus, according to Sahkaracarya, a symbol emerges out of a crisis, 
which deepens and strengthens the psychic foundations of a nation’s life, and 
that the soul sustaining symbols have been evolved by the Indian sages and 
the saint-artists to meet with the requirements of the contemplative Age. 


The puranic literature sheds enough of light on India’s national 
symbolism, as well as the religious symbol working behind some of the Krsna 
legends. In this context, Harivarn$a®> Purana, may be referred to. It often 
presents Krsna as the Sun [Surya], or the son of Sun [Suryaputra], or the 
Lord of the luminaries. Such references have led some scholars to conclude 
that some Krsna legends have developed from the astronomical 
phenomenas. Krsna as an Incarnation of Visnu is interpreted by them, as the 
reflection of the Sun. Besides, the Vaisnava Upanisads, all portray Krsna as 
basic Entity [Sun i.e., param Sat] completely indentical with the supreme 
Brahman. Krsna legends of these sources, are mostly enriched by the same 
symbolic concept. 


After the Puranas, the perspectives of Krsna legend, may also be 
cited in the contemporary Iconographical records. For, the legends of Krsna 
have been much-immortalized in the Icons, architecture and sculptures. 
Here, it may be stressed upon that it is the best media for testing the 
authenticity of the sacred traditions. The superiority of archaeological or 
Iconographical evidence over the literary or textual evidence is best pointed 
out thus: ‘Upon the immutable foundation [Iconographic or archaeological], it 
is safe to construct inferences more rigorous, than upon the moving sand of 
texts’. [Cf.MASI.1.No.5] 


As regards the Non-Braéhmanical depiction of Krsna legends, it may 
be stated that this evidence too, like the symbolic treatment, was the 
outcome of India’s political upheavals. During 150 A.D. to 350 A.D., after the 
fall of the Mauryas and the debacle of the ‘Surigas, the foreigners e.g., the 
Greeks and the Kusanas entered and ruled over the northern India. Their 
activities naturally snapped side by side India’s national traditions and 
Instructions. Buddhism, which got favourable consideration from the 
Kusanas, served a political instrument for them and assumed a non-Hindu 
character by its contact with them. On the other hand, Brahmanism 
assimilating Bhagavtism or Krsnaism into its fold or vice-versa, was adopted 
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by the Guptas, who styled themselves as parambhagavatas, and treated Si 
Krsna, the Incarnation of Visnu ‘as the chief object of their bhakti’. 
Simultaneously, Buddhism and Jainism were adopted by the Mauryas. This 
all resulted into a confused collision** of both the contrary traditions and 
beliefs. Obviously, to overrule the other contemporary religions or to gain 
their support, Krsnaism (Bhagavatism] assimilated all the animistic and 
heretical beliefs and practices, giving thereby, non-Brahmanical tinge to the 
available Krsna legend, which also became popular in Buddhism and 
Jainism. The former is, however, held as an evidence of the ancient and quite 
mythical origin of the Krsna legend. 


Besides, it is generally held that Buddhism contains a more primitive 
and genuine version of some of the aspects*’ of Krsna legends. Not only, the 
Krsna legend, but the Incarnation theory, which has served as an important 
media for the development of Krsna concept, is analogous to the concept of 
the Adi Buddha from whom the later Buddhas are supposed to have 
emanated. 


How Krsna legend has been assimilated into Buddhism, may be 
best evidenced from the following data. Lalita Vistara, the famous mahayana 
work refers to Krsna as Mara or the greatest demon, an enemy? of Buddha, 
and sometimes, an ally of Buddha. With regard to this, it may be stated that 
in Pali language, the word ‘mara’ connotes these meanings, ‘mrtyu, 
dustatma, dustacetana and devaputra’. Since, he is thought to possess bad 
characteristics, he is called ‘Mara’. In the Nikaya works, Mara is, also 
depicted as assuming any form at will, of a deity; of a serpent; of a bull or a 
farmer. Generally, the scholars maintain that the Mara does not represent 
historical personality, but just a symbolic figure symbolising the bad and 
inauspicious thoughts. Although, it is uncertain, whether Krsna-mara of the 
Bauddhas was a symbolic or historical figure, yet it is evident that the 
Buddhists had formed some different®? concept of the Krsna legend. 


If with the Buddhists, Krsna-Mara is the chief of the black demons, 
who were the.enemies of Buddha, with the Jainas, Krsna is one of the nine 
black Vasudevas. Besides, Jainism has, also looked upon Si Krsna as a 
human hero, as there is no belief regarding the Supreme Lord or Avatara 
theory in Jainism. Moreover, Jainism has worked up the Krsna narrative into 
a mythological frame, somewhat different than that of the Brahmanic 
Puranas. For instance, in Jainism the Vasudevas are believed to kill their 
opposits known as Prati-Vasudevas, and in this adventure, the former are 
shown being assisted by their elder brothers, known as the Baladevas. In this 
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way, the Jaina tradition preserves nine sets of Vasudevas, Baladevas and 
Prativasudevas. ‘Sri Rama with Laksmana and Ravana make up the eighth 
set, and Krsna, Balarama and Jarasarhdha form the ninth set. Gentle, sobre 
nature is marked for the Baladevas, while violent and impetous temprament 
for the Vasudevas’. The Vasudevas in Jainism, are also believed to be 
polygamous. Here, it may also be emphasised that the Jaina cyclic character 
of the trio-Vasudevas, is similar to the Brahmanical Avatara theory. Besides, 
in Jainism, the concept of Vasudeva is conferred upon Krsna to denote 
‘patronymic sense as well as his pre-eminence in sacred lore and the use of 
Arms*. As in Jainism, the title Vasudeva denotes a status given to an 
emperor or an ardhacakravartin, by accepting Krsna as ninth Vasudeva, the 
Jainas claim that they were fascinated by the brave encounters of Sri Krsna 
and believed in his historicity. From the Jaina tradition about Krsna, it may, - 
also be gathered that unlike the Brahmanic sources wherein Krsna is looked 
upon as Narayana or Saguna Brahma-incarnate and which show more 
interest in eulogising the sublimity of Krsna in more hyperbolic tone and 
exaggerated manner, the Jaina sources view him as Vasudeva or a highly 
developed soul and therefore, enter into more details regarding the historical 
aspect of Krsna legend. In the same context, Weber*' had maintained that 
the Jaina traditions represent the oldest form of the Krsna legend, since 
these show no knowledge of the pastoral and infant Krsna fis e., Bala Gopala], 
and nowhere, particularly associate him with Mathura, but, invariably with 
Dvaraka or the Raivataka mountain. 


But, as regards the age of Krsna, the Jainas seem to have 
preserved a different tradition, which places him in the ninth century B.C., 
since, according to them, Krsna preceded _ Parsvanatha [817 B.C.] whose 
predecessor was the Tirthankara Arigtanemi, the half brother of Sri Krsna. 


As far as the varied perspectives of the Krsna legend are 
concerned, the Jaina sources provide a vast range. The “Jaina Harivarnga 
Purana presents an exhaustive view of the Krsna legend. Although, the 
childhood exploits of Sri Krsna are dealt with in the JHP., in conformity with 
the BhP, with regard to the descendants and the ancestors of Krsna, the 
former presents a different picture. Possibly for this reason, B.K. Kakti#? had 
observed ‘the Jaina Harivarnéa Purana contains an account. of one 
Vasudeva, who is a different person than Krsna’. 


Further, the varied perspectives of Krsna legend, also show that 
some legends were composed to elevate one or the other aspect of Krsna’s 
personality, while some to elevate Krsna cult or His worship. For instance, 
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the amalgamation of the concept of a philosophic god-head Narayana and 
Visnu into Krsna’s personality resulted into the origin? of many Krsna 
legends. Generally, the scholars“ are in favour of the late origin of the 
legends associated with the child Krsna. It is professed that in olden period, 
Krsna was just popularly known as a gallant warrior or a prince of Dvaraka, 
but afterwards metamorphosed as Kanha or Kanhaiya. The said 
conclusion‘ is based on the grounds that the Mahabharata references to 
Mathura are all later interpolations. Besides, it is found that the legends of 
child Krsna depict him not as an unfledged form of the ancient hero, but as 
an independent*® child deity of the Hindus. 


Not only in different ages, were current different Krsna legends, but 
the varied perspectives of Krsna legend are met with in different regions of 
India. Obviously, the Krsna legend became more diffused in Indian regions 
with the emerging of various regional cultures, and consequent upon it, the 
same became more adaptable with the modern Indian languages. To quote 
Hardy‘’, ‘However, hardly explored Krsna poetry in various vernaculars, is 
very much more extensive and shows much greater variety’. The bhakta‘® 
poets of different regions, who have moulded the Krsna legend, according to 
the taste of public, were: Namadeva from Maharastra; Mirabai from 
Rajasthana; Vidyapati from Mithila; and Suraddsa from Braja. The vast 
literature on Krsna, thus, shows that he constituted the centre of India’s folk 
tradition as well as the religious tradition. 


Southern Contribution 


The south India has contributed much towards the varied 
perspectives of Krsna legend, which has become quite popular in Tamil 
literature. The Krsna legend finds traces in the concept of one Mayon’®, also 
called Amal-Mayon, Tirimalla, or Annal. Alike Krsna, he is completely 
identified with Visnu. Radha as Pinnai is traceable in the medieval art of 
Tamil region. Besides, the ecstatic descriptions of Krsna are traced in the 
compositions of the Alwars®. Moreover, the Tamil Vaisnava bhakti has 
contributed much towards the remodelling of the Bala- lilas of Krsna, which 
are obviously overhauled with Non-Aryan or Dravidian touch. The same fact, 
may be evidenced from the Puranas e.g., the Bhp., and the BVP. 


it, may be pointed out in this connection, that the Gopala-Krsna 
concept of the Tamils is much earlier than that of the northern. Due to the 
fact, that some of the Krsna legends e.g., relating to His non-Aryan character 
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and Rasa dance with the Gopis, had originated in the Tamil during | century 
*A.D.-4rth century A.D., the Tamil land may be called the cradle of the Krsna 
Legend. 


Amongst the south Indian literature on Krsna Legend, after the 
Sangam literature, may be mentioned Kesivadha and Draupadi 
Cirahararaksa, which are popularily associated with Mayon Kanana. Besides, 
the south Indian lyrics e.g., the Tirumal songs of Paripatal have enough of 
bearing on the Iconic representation of Krsna, and have also provided Krsna 
legend with temple culture, as these introduce the conception of one 
transcendental Krsna as one with Visnu, which is well harmonized with 
southern humanism and southern concept, i.e., ‘to enshrine the divine within 
the folds of concrete Reality’. 


In the southern region, Kerala has, also preserved various 
perspectives of Krsna Legend. The Gur Vayuras' temple of ninth century, in 
Kerala is wellknown as the Dvaraka of South. The Icony at the temple is said 
to be exactly like that of Narayana and Krsna was first to worship it. 
Krsnagatha in simple Malayalam by Cherussery Sankaran Nampiti, may also 
show the southern adaptation of the Krsna legend. Besides, to the Kerala 
poets, Poontanam and lady Kururama, we owe the conception of Lord 
Guruvayura as child Krsna. 


Eastern Contribution 


In the eastern region, Bengal being one of the most important strong 
holds of Krsnaism, has contributed much to the development of varied 
perspectives of Krsna legend. It has preserved the Krsna legend through 
both the scriptural and the archaeological sources. Amongst the former, 
Kavindra Vacanasamuccaya of 12" century and Gitagovinda of 12%-13" 
century, show full impact of Gopi-Krsna legend. Besides, the Sahajiya-cult of 
Bengal, which is based on the lyrics of Candidasa [of 14” century]; the 
Parakiya-bhava in the devotion to Krsna, which was promulgated by 
Vidyapati of Mithila; the graceful delineation of Krsna legend in the regional 
language by Maldadhara Vasu [or Gunaraja] of 15% century; Caitanya, 
Sahkaradeva and Vallabhacarya, have contributed much to the Krsna 
Legend. Caitanya has introduced recitation of the names of Krsna, the 
congregational Kirtana and the worship of Radha into Krsna Bhakti. The 
Bengal is, also held responsible for introducing the Aisvarya aspect and the 
Madhurya aspect into Krsna Legend. Even, the Radha-Krsna conception was 
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probably given concrete shape in Bengal in the Sena period, as is said‘, 
‘Radha was probably, a Bengali innovation made shortly before the time of 
Jayadeva and represented only a Vaisnavite phase of growing Saktism. 
Krsna like Siva, being the Supreme Reality and Radha being the Sakti, which 
alone could make it attainable’. In the same connection, S.B. Das Gupta® 
maintained, ‘the seeds of Radhaism lay embedded in Indian Saktism. 
Blended in different ways in different ages and in different countries, with the 
Vaisnava faith and philosophy, Saktism has its full complements, and 
Radhaism i is nothing, but, a special expression of that evolution’. 


Bengal’s contribution to the Krsna legend, also may be traced to its 
another aspect, wherein, Krsna is associated with Holi festival. 
Rupagoswami’s Stavamala contains clear reference regarding the same, 
while the Puranas are, however, silent on the same point. 


West Indian Contribution 


Amongst the western region’s contribution to the varied perspectives 
of Krsna legend, may, first be mentioned Maharastra, which does not 
associate the concept of Radha with Krsna, who in the form of Vitthaladeva is 
worshipped in that region. The Vitthobas i-e., devotees of Krsna] look upon 
Sri Krsna as Rukminipati, and they. donot accept Radha as deity. Sculptural 
and epigraphical records show that\Krsnaism was popular in this region 
during early and medieval periods. Here, mention may be made of 
Chakradhara, who founded Mahanubhava® sect of Krsnaism in 1255 A.D. 
The same was promulgated by poet-saint JnaneSvara, who laid emphasis on 
the tenet ‘that before God-Krsna all were equal’. Amongst the earlier texts on 
this sect, Lilacarita by Mahindra Vyasa and the Siddhanta Sutra Patha by 
KeSavaraj Suri, may be mentioned. This sect, received the patronage of the 
Muhammedans. Another Krsna sect, which arose in Maharastra and gained 
strength from Jnane$vara's ideology, may be known as Varakaris5, which 
treated Krsna in the form of Panduranga or Vitthala [of Pandharapura] as the - 
symbol of Godhead. This sect was further promulgated by Namadeva, 
Ekanatha and Tukarama. Namadeva was a great devotee of Si Krsna as 
Pandurafga, while Jnanadeva preached the intellectual side of Varakari sect, 
the later poet-saints preached the emotional side. For, the latter saw God 
Krsna in every creature. Thus, in their songs, mysticism®® of Maharastra 
arose, which permeated the masses. Ekanatha's commentary on XI, skandha 
of Bhagavata, has proved great media for promulgating the mystic aspect of 
Krsnaism. 
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Gujarat in west India was the home of Krsna, since he left Mathura. 
Dvaraka, where he lived, and Prabhasa Pattan, where he met his end, are 
the important sites of this region. One of the major contributions of this region 
to the varied perspectives of Krsna legend, is that here, Mira and Narasimha 
Mehta adopted the Garba dance style to preach Krsna-Bhakti. Besides, in 
Gujarat, Vallabhacarya's [who preached that Krsna should be worshipped in 
the true spirit of Seva or dasya-bhava, as the wife loves her husband] impact 
is, also traceable in the form of the prevailing practice, according to which, 
Krsna is to be clothed in rich garments and to be worshipped with all 
ceremony. Besides Vallabha, his son Vitthalanath, also had great hold in 
Gujarat. Over and above, Krsnaism received a new impetus at the hands of 
Sahajananda, the founder of Swaminarayana sect in 18" century. This sect 
opposed the gross epicurianism of Vallabha’s Pustimarga, and laid stress on 
the virtuous conduct and the worship of ‘Sti Krsna in the form of 
Sahajananda. This form of Krsnaism is still at great force in the religious 
history of Gujarat. Besides, as Caitanya visited Dvarika, it is likely, that the 
canonical tenets of the Vaisnavas of Bengal got amalgamated with the 
Gujarati faiths of Krsnaism. 


Foreigners’ Accounts and Krsna Legend 


Foreign travellers’ accounts of India, also provide enough of clue to 
the varied perspectives of Krsna Legend. Amongst these, may be cited the 
Greeks, the Chinese and the Muslim observers. Their data of contemporary 
India, covers a wide range of topics, and hence, these constitute important 
sources of information on some of the perspectives of Krsna Legend. For 
instance, Fahian, a Chinese pilgrim, who visited India during 4" century A.D., 
Stated that during that time, Mathura was entirely Buddhist. In the same 
connection, Growse’s®” view is noteworthy, as he maintained®® that Karnsa 
was a convert to Buddhism. 


Thus, it is evident that the varied perspectives of Krsna Legend 
reveal their immense antiquity and continuous growth through the ages. 
Before receiving their present form, the narratives of wonderful adventures 
were told and retold through many centuries, and the old tales were not only 
commented, but also edited and revised by the theologian devouts®*. With 
the result, these revised versions of the ancient Krsna Legend, reveal the 
devouts' fervour at each phase. To them, Sri Krsna appeared as every thing, 
all life, all reason and all joy. So, the devouts e.g., the Satvatas and the 
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Vaisnavas have framed some of the Krsna Legends in that very colouring, 
and with the growth of Vaisnava sects, the Krsna Legend gathered around 
much of the devotional fancies, and the mystical and emotional aspects were 
worked out in all details. 


With this background, the Brahmanic Puranas set forth the Krsna 
Legend in a exuberant and lustrous web of me theology and mystical 
eraticism. 


Besides, the Vira concept emerging out of the experiences of Vira 
sentiments, has, also played major role in contributing the varied facets to the 
Krsna Legend, as is evidenced in the narratives of Krsna’s historical 
biography, wherein, He is depicted along with his brother fighting with the evil 
doers, right from the beginning. 


The foregoing discussion is sufficient to give an idea of the origin; 
and of the causes, which led to the growth of many faceted Krsna Legend. ‘It 
is no wonder, if He appears to many as Krsna Devakiputra; to others 
Ya$oda's son; to some the counsellor of the king and people of Mathura and 
Dvaraka; as well as the lord of the confederation of the republican tribes of 
the Andhakas, the Vrsnis, the Kukkuras and the Bhojas whom, He saved 
many a times from internal disruptions; to others the politician, charioteer and 
counsellor of Arjuna in the Mahabharata war; and a prophet, superman par- 
excellence, a warrior and a statesman” ®, 


References: 


1. Eliot had, also remarked likewise: “An examination of Hindu legends, 
suggests that they usually preserve names and genealogies correctly, but . 
distort facts and fantastically combine independent narratives’[Hinduism 


and Buddhism,p.149]. 

2. , Cf. Cox. G, Introduction to the Science of Comparative mythology and 
Folk-lore, London, 1870. 

3. The Pauranic legends are primarily, the product of Poetic Creativity. 

4. Myth is taken as the oldest effort of human mind; and the result of purely 


psychological operation. 


31 The Krsna Legend, Its Varied Perspective 


Google 


12. 


13. 


14. 


* Note: The above discussion is based on the Encyclopaedia Britanica and 
Encyclopaedia of Religion and Ethics. 


Cf. Miscellaneous Essays, Vol.,I.p.4. 
Cf. Discovery of India. 


M.D.O. Flaherty’s view on the nature of Indian myths, may be found quite 
relevant to the true form and nature of Krsna legend. ‘Like Kaleidoscope, 
the Indian myths contain and re-arrange vivid episodes like bits of coloured 
glass, through which one sees one's personal reality; never is the pattern 
quite the same twice repeated over and never itis at rest’. [Infra.,p. ] 


‘Indeed the myth or legend cannot come into being, without a kernel of 
truth, which is sometimes a natural phenomena or a hero with superhuman 
strength and achievement. But passing through the mouth of generations, 
what proportion, it assumes, what texture, colour and pattern, it presents, 
and what authority and influence, it wields on the belief and common man, 
is all a marvel to meditate’. 


The legends thus, form the back-bone of the Puranic literature. 
Cf. Hibbert Lectures, p.154, Note. 

Brhad. UP., $4.Bha., 114.10. 

Nasadiya Sukta, Hiranyagarbhasukta. 


However, some references of the Puranas e.g., MP.LXXII.6;PP.V.32.9-10 
testify that the term ‘Itinasa’, also denoted legendary accounts. Thus, the 
sanctity of the Epical and Puranic tradition is proved, as these were 
logically the exhaustive commentaries of the Veda and its tradition. Even 
otherwise, the medium of legend to communicate religious and even 
philosophical idea, has been formed fruitful through ages. ‘Nothing can 
exert greater credence on the human mind than when, it is described as 
having happened. Itihasa or thus, indeed, it was, combines with narration a 
stamp of authority. On the other hand, the Philosophers, who claim to think 
of God from a higher plane on the strength of having imbibed the 
quintessence of worldly experience separating the grain from the chaff, are 
prone to set less value to the legends, as they say for instance, Plato would 
allow no foothold for the fanciful myths about Gods and angels in his ideal 
state.’ 


CfW.Cox, The mythology of the Aryan Nations, p.13; B.Upadhyaya, 
Purana Vimarsa, pp.66-77. 
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The same, may be evidenced from the Manusmrti, which mentions 
akhydna and Purana separately. 


Puranam, Vol..V.Pt.ll, pp.305-319; Vol.,VIII.Pt.ll, pp.296-309. 


The Krsna legend serves best example of such an akhyana, since, in some 
Puranas, it appears in abridged as well as elaborate Forms. 


Quoted by Winternitz, HIL, Vol.!, p.313 Fn.4; According to Oldenberg, the 
oldest form of Indian legend for the epic], may be traced back to the 
dialogue hymns [samvada siktas] of the Rgveda, and the same are termed 
‘akhy€nas’ by him [quoted by A.D.Pusalker, SEP.P.XIX]. 


Cf. Winternitz, Ibid., pp.211-377. 
Cf.S.N. Roy, Historical and cultural studies in the Puranas, p.4. 


For, mere reliance on the literal or ostensible sense would only desecrate 
the leamed composers of the Puranas. 


The traditional blue colour in which the Hindu art depicts him, possibly 
represents the brunette colouring of the Mediterranean, which is 
distinguished on the one hand, from the Aryans and on the other hand, 
from the dusky aborigines, may point that he was himself a Naga descent. 


Cf.PO.Vol.XVII, pp.13-18. 
The seer, who composed hymns of the Rgveda X.42,43,44. 


Pustimarga of Vallabha, which became most popular in Rajasthan, enjoins 
that the devotee should adore Krsna as the mother; and look upon Him as 
an Avatar i.e., God Himself, and ‘Radha as His eternal spouse. 


The Vallabhas treat Krsna in three forms viz., Swayam Rupa, Tadaikatma 
Rupa, and Avegarapa. ‘The first form manifests itself into other three well- 
known Forms. 


At first stage, no woman was associated with Krsna. Then, Radha was 
associated with Him, in the northern India with background in the sects of 
Nimbarka, Vallabha and Caitanya. With the growth of these later systems, 
Krsna had a definite consort as Radha [who is not mentioned in the earlier 
Puranas e.g., HV,VP,BP & BhP]. Narada Pa.S. explains the Krsna-Radha 
concept as, ‘single lord, himself represents the two man and woman; the 
lord had amorous relations with her, and this woman was Radha’. Still 
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further, she is made to spring from the Primordial body of Krsna and 
formed his left side. On the other hand, the introduction of Radha concept, 
who was orginally the mistress of the cowherd god and had dealings of an 
avert character, is held as a degrading element in Vaisnavism. 


Besides these traditional schools on Krsna, other schools of the Krsnaites, 
which are, also looked upon as the” Non-Brahmanical ones, may be 
enumerated thus: the Manabhavas, the Varakaris of Maharastra], the 
Radha Vallabhis [around Mathura] and the Sakhibhavakas [of Calcutta]. 


Krsna-cult in the Bhakti doctrine, first got amalgamated in Visnuism or 
Narayanism as preached in the Mbh., then, turned totally into a complete 
body of myth, legend, sentiment, belief and philosophy. 


The Krsna-Gopi legend and the concept of Radha were naturally the 
outcome of such theological movements. Radha is unknown in the earlier 
Puranas and the early Vaisnava literature. She is, however, extolled in the 
PP & BVP with rich sensuous imagery. With the Vallabha and the 
Nimbarka sects, she is an Incarnation of Krsna's energic power. While, with 
some other sects, she is even exalted over Krsna, and is an independent 
object of worship and Si Krsna is known ‘to such sects, as Radha’s 
beloved [cf.Narada Purana, Pirvabhaga, 1.83,88]. 


In mystical tone, Krsna’s simple life adventures were termed as Lila: ‘As 
son of Devaki, he enacted the Anitya [earthly] Lilas; and as son of YaSoda, 
he enacted the Nitya [eternal] lilas’. In Vrndavana, he is known as Sri 
Krsna; at Mathurd as Vasudeva and at Dvaraka as Param Vira along with 
his three other manifestations in the forms of his brother, his son and 
grandson (Catur-Vyuhas]. 


Bih.A.Up.l. 
PIHC. Vol.II,Pt. 


Cf.Myths and Symbols in Indian Art and Civilization, J. Campbell, ed., 
P.195. 


Cf. HV.II.37-39, traces Yadu's dynasty from the Solar race. Gita, also 
connects the origin of Krsna cult with Vivasvat, Manu and Iksvaku. 
Besides, tradition, also connects Mathura, the birth place of Krsna with 
Satrughna. 


In this context, Hawley's view is noteworthy: “Hemachandra made several 
changes, altering and expanding the tradition. The most notable of these, 
was to effect a greater integration... between the legends of Krishna and 
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Rama... He replaces Balarama by Rama himself [Krishna, the butter 
Thief, p.29). 


The Mahaumagga Jataka, which mentions, Jambavati, the queen of Krsna, 
as Candala by origin, is held by some scholars, as preserving the arche- 
type of the romantic Radha-Krsna legend. 


Nevertheless, the hostility to Krsnaism or Krsna is traceable in the 
Bauddha Gathas. 


Although, some of the principal personages related to Krsna e.g., Yasoda, 
Nanda, Radha and Kubja, also figure in the Buddhist literature. 


Thus, the original concept of Vasudeva, may be traced to the Jaina 
tradition of sixty three greatmen ‘Salaka Purugas’, who are counted as 24 
Jainas, 12 Cakravartins, 9 Vasudevas, 9 Baladevas and 9 Prativasudevas. 


Cf. L.A., Vol.XXX.p.286: Antagada Dasdo; Uttaradhyayana Sutras, vide, 
Barnett Trans, pp.13-15; 67-82, SBE, Vol. XLV, p.112. 


Visnuite myths and legends, p.25. 

This aspect will be dealt with separately, Infra, Chap. VI. 
Hopkins, R.1., p.457; Growse, Mathura, p.50. 

Cf. Wilson, Visnu Purana, Trans, p.492. 


This independent concept, may be traced in the form of Balaji enshrined at 
Tirupati in south India. 


Viraha Bhakti, p.557. 

Binairi's Sattasai is said to preserve the oldest Krsnaite milieu. 

With the Tamils, Mayon is a vegetation-deity with hue like that of blue 
cloud. He is shown as playing on flute and sporting with the milkmaids. He 
later on, acquired the name Kanana, and has been worshipped amongst 
the cowherds and the Ayyars. 


Here, it may be emphasised that the Alvara concepts of Krsna, also found 
their way into the extant Krsna legend of the later Puranas. 


Lord Krsna is said to have built a temple at Dvaraka, in which, he installed 
an image of the Supreme and worshipped it after the death of his parents. 
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After his going back to heaven, the same image was taken to Kerala by the 
wind god at the Suggestion of the Gur Brhaspati and hence, the name of 
the temple. The Lord in the temple is called Gurivayurappan; and treated 
full manifestation of Mahavisnu [the form, which was manifested at the birth 
of Krsna]. According to the common belief, whoever has dargana of the 
Lord’at the temple on EkadaSi, would receive Lord's blessings in full. 


Cf. The History of Bengal, vol.!, p.404, quoted by B.K. Majumdar, Ibid, 
p.34. 


§1 Radhdre Kramavikas, pp.2-3 quoted by B.K. Majumdar, Ibid, p.34. 


The Mahanubhavis look upon Sri Krsna for their chief deity. Their old 
centre was Berar. 


As the adherents of this sect, or the disciples are told to make annual visit 
to Pandharpur, the sect came to be known as Varakari [6 -— 13% century 
AD]. 


During this age, in Maharastra, Krsnaism got completely merged with 
mysticism. 


Cf. Mathura, p.50. 


But this hypothesis, may be set aside, as Buddhism came into existence 
much later than Krsna or Karhsa. Besides, another assertion holds Krsna 
as a votary of Visgu; and Karhsa of Siva, and that this may be the reason 
for animosity between both of them. 


For instance, the Satvatas and the Vaignavas depict Krsna as the glorious 
conception of the Highest God, who is endowed with hands and feet, all 
celestial, whose body consists of sat [existence] and cit [Intelligence]; who 
is Purugottama, the most excellent of all beings and whose sports are all 
etemal. 


Cf. ‘Malln&maganimmam naravarab stripamsmaromirttiman! Gopanam 
svajanoasatam ksitibhujam Sasta svapitroh SiSubi/ 
mrtyurbhojapaterviradvidusam — Tattvam pararhyoginam/ Vesninam 
Paradevateti vidito raiigam gatah KeSavabi/ 
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CHAPTER-2 
THE SOURCES 


A critical and comparative study of the Krsna Legend along with its 
varied facets in the Puranas and the Non-Brahmanical Sources, obviously 
centres round both the literary and the archaeological records. The latter, 
however, include the iconographical and epigraphical Sources. While, the 
literary evidence supplies the knowledge of the mythical trend of Krsna 
Legend, the archaeological Sources point to the people's reaction to the 
same; and that as to how far it was popular and prevalent amongst the 
people. 


Literary Sources, mainly consist of scriptural evidence regarding 
myths and legends surrounding Krsna's biography. Critical study of such an 
evidence helps to trace out the origin and evolution of a myth or a legend, 
and reveals to some extent their basis also. 


The Brahmanical Purghas recounting the heroic tales and legendary 
narrative, are generally held as the repositories of varied myths and legends. 
These constitute the main Sources of Krsna Legend; and are, generally 
acclaimed as important treatises on Brahmanism. Evidently, these are 
derived from the same mytho-heroic stage of Hinduism from which arose the 
two epics. But, they are related to a later period and show an important 
modification in the progress of thought and ideal. In other words, the Puranas 
are a compendium of mytholised tales of people, their leaders; historical or 
unhistorical, and are available in a traditional form. Besides, the Puranas are 
valuable works, as they throw fresh light on various aspects and problems of 
ancient Indian History and culture, and claim pre-eminence as historical 
source. : 


Scholars differ with regard to the date of their compilation. Some 
hold that these are composed after the great epic Mahabharata and the fall of 
Buddhism and Jainism, to gain upper hand over them. Such tendencies of 
suppression, may be traceable in some of the Purghic compositions e.g., VP 
and Bhp, when they deal with the topic of salvation or the way to salvation 
etc, Others are of the view that when most of the Puranas were composed, at 
that time [i.e., 3% century B.C. to 7" century A.D.], Buddhism’ enjoyed royal 
patronage under the kings ASoka, Kaniska and Harsa. 
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The Brahmanical Puranas dealing with the Krsna Legend fall into 
three categories: 

One category comprises such Puranas, which briefly narrate Krsna 
Legend, but supply important details. These are the Garuda Purana, Kirma 
Purana, Vayu Purana, Devi Bhagavata Purana, Agni Purana and Matsya 
Purana. 


The other category comprises those Puranas, which deal with the 
Krsna Legend in detail. These are the Brahma Purana and the Visnu Purana. 

The third category consists of the Puranas e.g., the Padma Purana, 
the Bhagavata Purana and the Brahma Vaivarta Purana, which not only deal 
extensively with Krsna, but also furnish enough data regarding the allegorical 
and theological conception of the Krsna Legend. 


The different categories of the Puranas on Krsna Legend enlisted 
above are, however, elaborated thus: 


\,(i) The Garuda Purana : This Vaisnava? Purana of encyclopaedic nature, 
is divided into sub-parts called the Sarnhitas. The chapter cxliv, called 
Vrhaspati-Samhita contains a brief version of Krsna story only in eleven 
verses. 

(ii) The KUrma Purana: Its first half refers to ‘Sri Krsna's exploits in 
chapters 24-27 only. 


(iii) The Vayu Purana: This deals with Krsna in chapters 94, 96. It 
refers to one of the important facets of the Krsna Legend, by giving his 
genealogy. Over and above, this Purana testifies to the worship of Krsna as 
Vasudeva. 


(iv) The Devi Bhagavata Purana: This narrates Krsna Legend right 
from his birth in chapters 18-25 of iv Skandha. One important point 
emphasised in this Purana, is regarding the cause of Sri Krsna's Incarnation. 
Itis stated that He came to the earth, on account of the curse of Varuna. 


(v) The Agni Purana: In this Purana, Sri Krsna’s encounters are 
narrated briefly, in the context of the description of Visnu’s Incarnations right 
from Matsya upto Krsna. It thus, provides a mere summary of the Krsna 
Legend. 
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(vi) The Matsya Purana:This Purana, too, deals with Krsna Legend 
only in three chapters, 45-47, and adds only a brief version of Krsna's 
Syamantaka legend, and His marriage with 16,108 wives. The Matsya 
Purana, is held among the best preserved earlier Puranas. 


li,(i) The Brahma Purana:This devotes the chapters 33,179-212 to the 
enumeration and elaboration of Krsna Legend. According to the MP., 
statement, the Brahma Purana is counted as the foremost of the Puranas; 
and is assigned to the Mahabharata age. 


(ii) The Visnu Purana:This being one of the Vaisnava Puranas, is although, 
completely devoted to the elucidation of the Paficaratra sect, yet it refers to 
the Krsna Legend relating to His childhood exploits and that of his youth in all 
its details in Armsa v, chapters 1-38. This Purana, at iv.13, attempts to 
vindicate the character of Sri Krsna, who is treated as [part and parcel of] 
partial Incarnation of Visnu. 


IL,(i) The Padma Purana: This is, also held as one of the six Vaisnava 
Puranas. Its Srstikhanda, chapters, 17,19; Uttarakhanda, chapters 272-379 
are devoted to elaborate the Krsna Legend. It, mainly stresses upon the point 
that Visnu had informed the Abhiras that He will be born amongst them at 
Mathura in his eighth Incarnation. At one place, Krsna is looked upon as Para 
Brahman, while at another, He is merely an Incarnation of Visnu. 


(ii) | The Bhagavata Purana: The Bhp, is one of the Maha-Puranas, 
which basically, propogate the Krsna worship. Its great popularity in Bengal, 
may be judged from the fact, that its forty versions in Bengali alone are 
available. It is, also counted as the supreme scripture of medieval 
Vaisnavism. Generally, it is looked upon as the proxy of Krsna. Out of its 12 
Skandhas, | Skandha recounts Krsna’s life after the Mahabharata war. Il 
Skandha, chapter 7, gives the whole Krsna Legend in brief. Ill Skandha, 
chapters 2,3,4 give Krsna’s juvenile exploits first, and then, the Mathura, 
Dvaraka and Prabtiasa legends are, also enumerated. X & XI Skandhas 
together, again provide a fascinating panorama of Krsna Legend in all its 
details, with main concentration focussed on his boyhood; youth; personal 
and passionate Bhakti element. 


(ii) | The Brahma-Vaivarta Purana: It is perhaps, the most sectarian 
work of the Puranic literature dealing with the Krsna Legend. The importance 
of the BVP., has been well established in the tradition thus: ‘sdrabtam 
Puranesu Brahma Vaivartamuttamam’ [Ibid.1.1.44]. 
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Besides, it is, also acclaimed that the BVP, is the substance of all 
the Puranas, and that ‘knowers of Brahma call it Brahma Vaivarta, as in it, Sri 
Krsna has wholly expressed His Brahma state’. 


One of its parts known as Si Krsnajanma Khanda in 132 chapters, 
is fully devoted to the Krsna Legend, especially, the birth legend of Krgna. 
This Puraina is more devoted to the treatment of the concept of Radha, who 
is presented in vivid background of great sensuous charm, and is made to 
spring from the primordial body of Krsna, forming His left side, and etemally 
associated with Him in His amorous sports. 


The Brahma Khanda, mainly deals with Krsna as the Supreme 
Brahman. 


The Authenticity of the Puranas 


The tradition has looked upon the Itinasas and the puranas at par 
with the Vedas, in the context that both are the exhalation of the Supreme- 
Being ‘evam vaareasya mahato bhitasya nisvasitametadrgvedo, 
Yajurvedah Samavedoatharvarigirasa Itinasah Puranam’ [Br.A.Upa. 2,4,10]. 
Sometimes, the term Veda or the treasure of knowledge has been directly 
applied to the Puranas ‘Itihasa Puranam ca paficamo Vedanam Veda iti’. 
Besides, keeping in view, these common usages e.g., ‘Puranam naiva janati 
na ca syadvicaksanab; Vedah pratisthitah sarve Purane natra satngayah’, 
there remains no doubt about the authenticity and authoritativeness of the 
Puranas, yet their abstruseness and the ambiguity of meaning makes them 
unintelligible or vague. The legends of the Puranas, on the other hand, 
prove of great antiquity’, since the term Purana implying a legend is found 
used in the Vedas’, in the sense of an event, which took place in ancient 
times. Besides, some expressions like, nah Srutam i.e., heard by us; iti Sruti 
or iti Sriyate-i.e., it is so heard; anuSusruma i.e., thus, we have heard, etc.,~ 
also shed some light on the implied sense of the term Purana and show that 
these treatises known as Puranas do refer to some old traditions. Thus, the 
Puranas from the point of view of their subject-matter, belong to the ancient 
literary tradition, which was orally preserved by the SUtas and was known as 
the Itinasa or Purdina tradition. 


Besides, the Ititasas or-the Puranas, like® the Vedas, also claim 
their divine origin and are placed on the same level as the Vedas. 
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Sometimes, these are even treated as superior to the Vedas 
‘Vedarthadadhikam manye Puranartham’ [Cf.Na.P.]. The Puranas are, also 
regarded as the supplement to the Vedas, for, the etymology ‘pirayati iti 
Piranam' i.e., which fills up or supplements is suggestive of the same. 


Thus, the above discussion leaves no doubt about the authenticity’ 
of the Puranas; their cosmopolitan character, as these deal with a variety of 
topics and constitute a store-house of Pristine knowledge, and being a 
compendium of knowledge, these undoubtedly, supply much tangible data 
material to know the multi-faceted Krsna Legend. 


The date of the Brahmanic Puranas 


Various scholars have expressed different views regarding the date 
of the Brahmanic Puranas. The earlier Puranas are, generally believed to 
belong to a period around 3" century B.C. to 7* century A.D. 


The Brahma Purana and Vayu Purana are considered to be earlier 
than the rest, on the grounds, that these discuss the genealogy of the Gupta 
kings and were finally redacted before the 4" century A.D. [Hazra. Pu. Rec. 
iv.pp.174-189]. 


The last quarter of the 3" century or the first quarter of the 4% 
century is assigned to the compilation of Vignu Purana. Similarly, the 
Harivamsa®, supplement of the Mahabharata, which is, also included 
amongst the Puranas and treated as the main source of myths and legends 
centring round Vasudeva Krsna, is looked upon taking? its final shape 
around 400 A.D. As the Bhp., elaborates most of the Krsna Legend as 
narrated in the Visnu Purana, it is generally considered to be very late work. 
Matsya Purana’s date ranges between the last quarter of 3% century to the 
10" century A.D. 


Views of Different'® Scholars on the Puranas 


1. ‘Vayu Purana is a genuine Mahapurana’ [S.B.Chaudhari, SEP, 
p.216). 

2. ‘Matsya Purana happens to be the earliest extant Purana in Indian 
literature, and may be assigned the date around 200 A.D., to 400 
A.D.’[A.P. Karmarkar, Ibid, p.217]. 
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‘Garuda Purana be placed in the 3 or 4" century A.D.’ [H.P. Shastri, 
Ibid, p.217). 

Bhp., is placed prior to 6 century A.D. by- B. N. Krishna Murti 
Sharma, J.N. Banerjee [4" century], and S.S. ‘S4stri; around 550- 
650 A.D. by A.N. Raj. Hazra has placed this Purana in the first half 
of the 6" century A.D., or before 9" century A.D. [SEP.pp. 214, 225; 
Pu.Rec.p.55. Fn. 97]. The date of Bhp., is generally fixed around 6* 
century A.D. to 13 century A.D. 


According to Hawley, the Bhp., took its final shape in the ninth or 


tenth century, and its language and the places and even the literature to 
which it refers, suggest that it was compiled in the South of Indian continent. 
[Krsna, the butter thief, p.25] Hawely’s view seems to be based on JAB. Van 
Buitenen’s points expressed in ‘On the archaism in the Bhagavata Purana 
and quoted by Milton Singer, ed., Krishna, Myths, Rites and attitudes, 
Chicago Press, 1966,pp. 25-26]. 


5. 


6. 


10. 


‘Dbh., can be assigned to 6" century and it is earlier than the Bhp.’ 
[S, Srikant Sastri, Ibid] 

The Visnu Purana, no doubt, the early Purana existed [in its major 
parts] before the Christian era and its compilation took place in 
about 6" or 7" century’. cf. V.R.R. Dikshitar, PIHC, XIII, pp.46-50] 
‘The Agni Purana belongs to a phase of Puranic development, when 
the Puranic literature was elaborated by the addition of the sectarian 
and other matter. It is a summarization and compilation of works on 
various subjects, which spread over three to four centuries. Its 
compilation is placed between the middle of the 8 and middle of the 
ninth century A.D.’ [Cf. JAHRS, Ill, pp.127-34; S.D. Gyani, Agni 
Purana, a study, p. 288]. S.B. Chaudhury, by analysing the text of 
AP, has assigned it between the middle of 9" century A.D. 

‘Skanda Purana, which is one of the extensive Puranas, is not 
earlier than 7" century or later than 9" century A.D.’ 

Regarding PP., Hazra is of the opinion, that its Uttarakhanda is later 
than 900 A.D., and earlier than 1300 A.D. 

Farquhar, is of the opinion that BVP is very late work and the 
product of Nimbarka school of 10" or 11" century [ORLI, p.240]. 
According to Wilson, BVP was composed during the Muslim rule in 
India [Wilson, Essays, p.120]. R.C. Hazra't believed that ‘it 
assumed its final shape, probably between 8" century to 10" 
century A.D., and the process of recompilation, emandation, and 
additions went on till 16" century’. 
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11. ‘The Adi Upa-Purana, which promulgates Krsna’s glory is not of 
much antiquity’ [Hazra cited by A.D. Pusalker, SEP, p.218). 

12.  Pargiter takes the Matsya, Vayu and Visnu Puranas to be the old 
Puranas, and believes that ‘the historical portions of these older~ 
Puranas were first compiled in Prakst about 250 A.D, and then, re- 
edited in Sanskrit about 350 A.D.’ [cf. A.I.H.T., pp.5-14]. 


Thus, the views of different scholars on the date of Brahmanic Purapas'?, 
reveal that these spread over many centuries. Although, the Puranas, 
literature as such, came into existence with the Gupta-age, yet the term 
Purana signifying “ancient legend, which ought to be leamt’ occurred as 
early as the time of the Atharvaveda and the ‘“Satapatha Brahmana, since 
both these works [AV.XI.7.24; Sat.Brah. XI.5.6.8] contain such references. 


The Vaisnava Canonical works 


Amongst the Brahmanical Sources, after the Puranas, may be 
discussed, the canonical works of the Vaisnavas, which have, also 
Contributed a lot of material on different facets of Krsna Legend. 


The Vaisnava theology consists of the systems of North India, 
beginning with Nimbarka, Vallabha and the six Goswamis e.g., 
Raghunathadasa, Raghunatha Bhatta, Gopala Bhatta, Sanatana, Ripa and 
Jiva, who were the scholar devotees of Caitanya and were sent to 
Vinda vana by the latter. Here, Ripa Goswami's Laghubhagavatamrta and 
Jiva Goswami's Sri Krsnasandarbha, may be specially mentioned, because, 
in these Sources, the entire biography of Si Krsna has been reviewed with 
the sole desire to portray Him as a complete manifestation of the Absolute 
God. 


Apart from the well-known treatises of the Vaisnava Sampradayas, 
the Krsna Legend has, also found place in’ the contemporary Bhakti 
literature of the different regions of India. For instance, amongst Tamils, 
Kalitokai is one such work belonging to the Sangama | or Sarhgha age, which 
delineates Bala Krsna’s varied lilas, especially KeSi-vadha; and Draupadi 
Raksa. Besides, eight dramas by prince Manavadeva of Kerala, belonging 
to 17% century A.D., and called by the name of Krsnagiti or Krsnattam have 
delineated the Krsna Legends, which were mostly drawn from the BhP. 
Another work on Krsna Legend from Kerala is Nardyaniyam by Meppattur 
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Narayana Bhattahiri, which is held as the Bhagavata Purana in nutshell. It 
consists of 100 DaSakas amongst which, 52 deal with Krsna theme. 
Besides, Poontanam, another Vaisnava poet from Kerala, was fascinated 
with the child aspect of Krsna [Unni Krsna], and composed these works on 
Krsna e.g., the Bhagavata; ‘Sri Krsna Kamamrta; Sarfatana Gopailam; 
Kucela Vrttam and Subhadra Haranam. 


Some Upanigads, which are named as Vaignavopanisads and which 
provide esoteric significance to the various incidents in the life of Si Krsna, 
are also included amongst the Sources of Krsna Legend in this study. These 
are fourteen in number. From their contents e.g., the esoteric significance of 
the Krsna concept, it follows that these Upanisads are the products of very 
late age. Most of these are based on the Puranas, Agamas and the 
Samhitas [the Vaisnava canonical works]. Besides, they, also appear to 
have been composed under sectarian strain, and the Tantric excesses in 
most of them, is quite striking, yet as independent source of study, these 
have a great cultural and social significance. 


Besides the forecited Brahmanical Sources, the principle Sources of 
information for this study, are the Non-Brahmanical canonical works, which 
comprise both the secular and the religious. Amongst these, the Buddhist 
Sources have long been fully studied and explored. But, the Jaina Sources 
have so far been utilized to a small extent. 


The Jaina Sources 


As a possible Source of historical value, the available Jaina Sources 
are commonly classified as: The histories; the religious and historical 
biographies and the Purdnic literature. Moreover, a view regarding the Jaina 
Canons, is best ascertained from the Catalogue of Mss, composed by Colin 
Mackenzie, which reveals that the Jaina literature consists of a number of 
works peculiar to the sect, composed by their own writers on a variety of 
subjects. The Catalogue list comprises 44 works, which are categorised 
thus: 

Puranas’? [7]; Caritas or legends [10]; Ritual Prayers [18]; medicine 
treatises [1]; Grammar [2]; Arithematic [2]; miscellaneous [4]. 


Now, the series of works called Puranas are not to be confounded 
with the Brahmanic Puranas, although, these occasionally insert legends 
borrowed from the latter. But, their main objective seems to deal with the 
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legendary history of the Tirthdrkaras" [the deified teachers]. The chief 
Puranas are attributed to Jinasena Acarya, who is held by some as a 
contemporary of Vikramaditya; by others, he is identified with the spiritual 
preceptor of Amoghavarsa, the king of Kafici [9" century A.D.]. 


Analogous to the Jaina Puranas, are the works ‘Caritas’ with the 
marvellous history of some Tirthankaras as their subject-matter. Other Jaina 
works on Krsna Legend are: 


(1) Jndtadharma Katha: An account of the knowledge by holy personages. 
(2) PraSnavyakarna: A grammar of questions on the code of the Jainas and 
the legendary tales and histories. (3) Trisastigalaka Purusacarita: Legend of 
the sixty three most eminent personages of the Jaina Tradition. 


Besides, amongst the Jaina'> Sources written about the 5" century 
AD., are the Uttaradhyayana Sutra and Antagada Dasao, which refer to 
various Krsna Legends and Vrsni legends. 


It, may be mentioned, that these Jaina works on Krsna Legend, are 
mostly composed in Sanskrit, Prakrit and Magadhi. 


Of the forecited Jaina Sources of Krsna Legend, a few deserve 
special mention. Such as, Vimalasiiris Paumacariya [which is also known as 
Padma Purana] cursorily deals with it, and its narrative is mostly in 
agreement with the Brahmanical tradition. This work is assigned to the period 
around 678 A.D. Jinasenas' Harivarhsa‘® of 7t* [8*] century A.D., and 
Hemacandra’s TSSPC of 1072 A.D., are the other major Jaina Sources of 
Krsna Legend. JHP., mainly intends to describe the life incidents of 
Neminatha [one of the Jaina Tirthankaras], but also deals with Balarama, 
Jarasamdha and the Pandavas, who play important roles in the Krsna 
Legend. TSSPC, in its book Vill, which is titled Neminatha Carita, gives more 
space to the Krsna Legend than to the Jaina traditions and hence, it is 
generally titled as ‘Jaina Harivarnsa’. This narrates interesting episodes, 
discussing the unromantic marriages and fighting of Krsna and his father 
Vasudeva. This Jaina Source has narrated almost all the legends relating to 
Krsna’s Childhood; and also referred to his epithets e.g., Damodara, Hari, 
Govinda and Murari. 


Vasudevahindi of Sanghadasa belonging to 609 A.D., which is a 
non-canonical story-book of the Jaina literature, and also deemed as a 
religious story, is written in Maharastri [prose] Prakrta. Its title implies the 
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wanderings of Vasudeva, the father of Krsna, but here, Vasudeva appears as 
a proto-type of Naravahanadatta, the hero of Brhatkatha. Although’”, this 
Jaina work has not to offer much material regarding the Krsna Legend 
proper, yet it needs careful study from the point of view of comparative 
mythology and religion, as its accounts are of great value for the proper 
assessment of the true perspective of the Brahmanical tradition of Krsna 
Legend. 


It is evident that the Jainas had recast'® the Brahmanical Legends 
into the Jaina version to popularize their own tenets, or that they were the 
converts from the Brahmanical faith, as the Krsna Legend, often appears with 
peculiar transformations in the Jaina works. 


Secondly, the works e.g., JHV and Vasudevahindi depicting the 
Krsna Legend [especially relating to Vasudeva], show their more adherence 
to the fictitious style of Kathasaritsagara, which is a Sanskrit version of the 
now lost Brhatkatha. The author of the JHV, might have before him the 
original version of Gunadhya, which was composed in the early centuries of 
Christian Era. Another important point about the Jaina Sources of Krsna 
Legend is that these show the superiority of Jaina personalities [Tirthankaras] 
over the Brahmanic counterparts’’. It, may be assumed that the Jaina 
authors had contempt for the Brahmanic concept and belief, but they could 
not keep themselves immune from the Vaisnava influence, and hence, the 
distorted version of the Brahmanic account of Krsna Legend, which they 
enjoyed. 


The Buddhist Sources 


Just alike the Jainas, the continuous tradition of Krsna is, also 
acknowledged by the Buddhists near about 400 B.C., through their works 
eg., the Kundla J&taka [No. 536]; the Ghata Jataka [No. 454]; the 
Mahaumagga Jataka [No.546); and the Lalita Vistara. 


The Lalita Vistara® refers curiously to the Krsna concept, since its 
feferences imply animosity between Krsnaism and Buddhism. Moreover, on 
the basis of analogical?" traits found between Krsnaism and Buddhism, it may 
be presumed that Buddhism itself is an evidence of the ancient, quite 
mythical and divine origin of the legend of Krsna. 
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About the Non-Brahmanical Sources of Krsna Legend, it may be 
stated finally, that both of them, however, are in no sense, the historical 
records, and just like their Brahmanical counterparts, contain a good deal of 
spurious and untrustworthy material, and must not be solely relied upon. But 
‘on the contrary, these have certainly the credit of preserving the Krsna 
Legend free from the extravaganzas of the Brahmanic Puranas. 


The Art Tradition 


Indian Art is, also included among the major Sources of Krsna 
Legend, since the latter has made great impact on Indian Art, and has 
sufficiently provided it [i.e., Art] with themes to be depicted. This source of 
Krsna Legend is indeed very vast, as it comprises Archaeology, pillar 
inscriptions, coins, lconography and sculptures. 


Out of these, the Inscriptions constitute one of the pivotal Sources of 

Krsna Legend, and a useful media for tracing its evolution; and their study is 

indispensable for discerning the background of the legends, which are no 

doubt the outcome of the religious and cultural upheavals of the country. 

. Besides, their testimony is far more trustworthy, as it can generally be 
ascertained on the basis of archaeological principles and theories. 


Among the Archaeological Sources, most of the Inscriptions? so far 
traced out, evidence the worship of Krsna and testify to the Krsna worship. 
Such Inscriptions have been found in Udaypore. Few Inscriptions of this 
category, belong to the pre-Gupta period. Some Inscriptions are also found, 
which only record invocations to Sri Krsna. Besides, the Besanagar 
Inscription provides an earlier evidence of the popularity of Krsna worship 
even among the foreigners. A few others e.g., the Junagada Inscription of 
Skandagupta and the Mandasor Inscription of the time of Naravarman, often 
tefer to some of the Krsna Legends. Apart from this, the growth and 
development of Krsna Legend is, also traceable in the inscriptions beginning 
from 4" century A.D. These comprise epigraphs regarding grants made to 
various temples. 


Besides, several images of lord Krsna have been discovered from 
various parts of India and hence, the Iconography”, also constitutes one of 
the major Sources of Krsna Legend. Frame of references provided by the 
Inconographical considerations, is based on the fragmentary evidence 
gathered from the texts or the folk-lore traditions. In lconography, concepts 
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are expressed in Visual form through medium of stone, metal and Painting 
etc. Besides, Iconography deals with the Iconographic traditions of a country, 
and is based on the description of Iconic or visual representations of a deity 
in Art. Thus, the field of Iconography is vast and its study reveals fresh 
material, which needs thorough study and proper interpretations. Without 
proper knowledge of the Iconic representations, it is not possible to ascertain 
properly the traits associated with a deity at a certain stage. 


As far as the Icons [Images] of Si Krsna are concemed , e.g., those 
found in Paharpur seem full of life and are the fine specimens of sculptural 
Art. In the Mathura Museum, too, there is a large collection of Images 
depicting the scenes from the life of Krsna. 


The complexity of Iconographic forms, may be traced to the Kusana 
period, and thence onwards, the Iconography regarding Krsna is marked by 
the blending of Tantrik and Sakta element into the Krsna concept’. This 
concept then, further, spread in Bengal and Assam by the 6th century A.D.; 
and Bengal, thus, became one of the greatest strongholds of the Iconic 
sculptures belonging to 6-9" century, which depict various legends relating 
to Krsna's biography, in that very strain. 


Amongst the Archaeological?’ sources, the coins illustrating the 
teligious fervour of the Issuing rulers, fall under the category of the epigraphs 
and just alike the Inscriptions, serve a valuable Source for calculating the 
geographical extent of the legendary motifs in Krsna Legend. 


Krsna Legends are, also found embodied in the sculptures. Indian 
Philosophy has paved the way to Art envisioning Krsna in sculptural 
_ Fepresentations that cross the boundaries of time and space. Besides, the 

definition of sculptural art is, also suggestive of ‘an abstraction and apathy 
between Abstract and geometric and naturalistic or the Organic Forms’. 


Further, from 16" to 18" century onwards, three aspects of Fine- 
Arts, which constitute the Folk Art viz., poetry, music and painting, all were 
impregnated with motifs from Krsna Legends. Of these, the painting is the 
mode of Art, which gives expression to the same moods and ideals that have 
given way to these legends. It is also an important Art based on the scientific 
treatment of the scriptural texts. This art with Krsna theme is found profusely 
depicted’on the walls of temples and palaces. 
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The paintings, which repeat and strengthen the popular arche-type 
of Krsna Legend, are the Rajasthani, Kangra and Patiani Paintings. 


It, may be emphasised here that a thorough investigation of these 
art motifs together with that of literary, enables one to trace the regional 
extent and popularity of Krsna Legends, as these reveal how far these have 
occupied and influenced the masses. Besides, it is also evident that Krsna’s 
universalism, both in religion and Art in broader sense, signifies the 
interpretative aspect of the religious fervour of the country, which becomes 
manifest in various ways. 


Foreigners’ Accounts 


Valuable information on the varied perspectives of Krsna Legend, is 
given by many foreign travellers and historians and hence, their records, also 
constitute important source of the Krsna Legend. The foreigners, who have 
expressed their views of Krsna Legend are mostly the Greeks. The Greek?® 
records are thus, important guides to Indian traditions for a period covering 
about seven centuries, from the time of Hekatais to that of Ptolemaios. 


Next, the Chinese pilgrims e.g., Fattien, Yuan Chwang, Itsing and 
Huantsang have, also recorded their impressions about the contemporary 
India. 


Amongst the Muslim observers, Abul Fazal and Alberuni are worth 
mentioning. Their accounts of ancient and medieval India, especially, the 
Tahkiki Hind of Alberuni [1030 A.D.] are valuable not only that these embody 
personal views of the foreign visitors on Indian traditions e.g., cultural and 
religious, but also that these afford us a glimpse into the hints of the Puranas 
and other scriptures as available to them. 


Amongst the foreign records, the Indica of Megasthenes?’, which is 
an important source of the Greek tradition of Krsna Legend, deserves special 
mention. The information gathered from this important work, is of immense 
value, as it adds to our knowledge of Krsna tradition acquired from the 
contemporary Indian sources at a specific period. 


Besides, the Greek visitors not only testified that at that time, 
Indians had their epics, but they also interpreted the legends and myths 
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relating to Krsna, in their own way; and found in them analogy to Heracles 
and Dionysos. 


Similarly, the memoirs of the Chinese pilgrims, and the works of 
Muslim historians, which contain interesting material on the subject, also form 
a useful source for the study. 


Amongst the Muslim visitors’ records on the Krsna Legends, 
Alberuni's*® record, also deserves a special reference, since his account 
comprises historical data from Surasena; regarding Mathura and many Krsna 
Legends. 


Finally, to conclude, the above data shows that how the literary 
Sources, which. include both the Brahmanical and the Non-Brahmanical 
works; the archaeological and the forcing records representing the view point 
of the ruling class as well as the reflection of the masses, present different 
streams of the Krsna Legend and its varied perspectives. 
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Since, these are reckoned as one with the Vedas ‘Rgadibhih 
Samamanayora pauruseyatvenaabhedo’ [Tattva Sarhdarbha,p.19]. The 
“Sat. Brah.13.43.12-13, states that the Puranas used to have been recited 
like the Vedas during the sacrifices ‘Upadigati Puranam Vedah’. Still 
further, the Gopatha Brah.I.2.10, has included the Purana among the five 
Vedas ‘Paficavedannirmimat sarpavedam _PiSacavedamasuraveda- 
mitihasavedam Puranavedam’. 


In this context, a reference from Kautilya's Arthasastra, V.3.6.13-14, may, 
also prove that by his time [i.e. 4" century B.C.], the Puranic literature was 
considered both authentic and sacred. 


“Chronologically speaking, Harivamga is the first and the oldest Purana that 
has come down to us, its purpose is to give an account of the race of the 
Vrsnis tracing it from Prajapati and to give some details of some prominent 
members of the race” [Bori.Cri.edi.H.V. Intro.p.xxix]. 


Cf. Winternitz. HIL, Vol., Il, p.464; R.C. Hazra, IC, Il, p.237; Farquhar, 

ORLI, p.139; F.E. Pargiter, AIHT, p.14. Vaidya assigned 300 A.D., to the 

compilation of Krsna Legend in this Purana. Hacker and Ingalls, on the 

basis of Kavyalaksana as found in the Krsna Epos of HV., have postulated 

a date earlier than Kalidasa [Cf.F.Hardy, Ibid, p.70]. However, to quote 

Jackson, “it is a Purana for all purposes. | would hazard the conjecture that 

the HV., is a Vaisnava version of the original Purana composed, when the ~ 
whole epic was given its strong Vaisnava colouring” [Cf. JBBRAS, 1905, 

Epic and Puranic notes]. 


On the general question of dating the Puranas, see Wendy Doniger 
O'Flaherty, Asceticism and Sexuality in the Mythology of Siva, Harvard 
University, 1968, pp.799-808. 


“...from the consideration of the oldness of the dictum..., it seems probable 
that before 700 A.D., there existed a Brahma Vaivarta, which is now lost.” 
R.C. Hazra has, also accepted that there exists another BVP., which is the 
Southern product and totally different from the well recognised BVP [Cf. 
Ibid.p.167]. 


Besides the Brahmanic Puranas in Sanskrit, there are found many in South 
India, which were composed much later in the Southern vernaculars. For 
instance, the Periya-Purana belonging to 1100 A.D., is such a South Indian 
Purana, which appears to be a collection of fantastic fairy tales, and whose 
style might have found way in some of the later Sanskrit Puranas e.g., the 
BVP etc. 
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The Jainas wrote a number of works much in imitation of the Brahmanic 
Purapas, and also titled these as the Puranas. Regarding their authenticity, 
P.C. Divanji has said ‘...as regards certain matters of historical interest, the 
Jaina works are more informative and reliable than the Bhagavata works’. 
[Cf.Origin of the Bhagavata and Jaina Religion, ABORI, SJV., 
Vol.,XXIII,1917-42, pp.107-125] 


The term is defined as ‘Tiryate samasarasamudrat Teneti... Tirtham 
Tatkaroti iti’, and signifies holy personages after whom, the treatises called 
Caritas are denominated. 


Cf. Jacobi, S.BEVOl, XXXVIII; Winternitz, HIL, Vol, I, p.432. 


Besides this, there is another Harivamga in the Jaina tradition, which 
belongs to 15* century and whose authorship is ascribed to Sakala Kirti 
and Jinadasa. Another analogical Jaina Source of Krsna Legend is 
Pandavacarita of Devaprabodha, who is said to belong to 12" century. 


Vasudevahindi, however, refers to one merchant, who was initiated into the 
religious orders of the Bhagavatas. 


Consequently, Ramayana and Krsna Legend were given a Jaina tinge. 


For instance, Vasudeva Krsna is depicted as a devotee of Neminatha. 
Similarly, all the principal characters of Ramayana are represented as the 
Jaina devotees in the Padma Purana. 


Since, it is a collection of ballads and legends, this work is called the non- 
Brahmanic Purana. It, mainly deals with the life of Buddha, and presents a 
Sanskrit version of old legends. 


Just like the Incarnation-theory, the Mahayanist theology of Buddhism 
believes in successive Buddhas, counted as four, seven or twenty four [Cf. 
Mahaparinib, Sut.!.16]. Besides, amongst the Mahayanist works, are 
included the Avadanas [i.e., the pious legends or accounts of glorious 
acts], which deal with the life of the Buddhas or the Boddhisattvas [as the 
miracle workers], may be treated the same as the Brahmanic Puranas, as 
these contain enough of folk material [Cf.Divyavadana]. 


Cf.Sircar, Sel.Ins. pp.90-91 300,377. 


This is a branch of knowledge, which deals with the study of visual symbols 
and the images; involves the Interpretation of the Icons or the Images; and 
also deals with the delineation of the special features and the 
understanding of the true significance of the figures sculptured. 
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27. 
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Cf. Jaiswal S, The origin and development of Vaisnavism, pp. 
29,30,108,195,198. 


Contemporary. scriptural data is to be sifted out to correlate it with the 
available Iconic, archaeological and epigraphical source, and interpreted in 
the light of corresponding scriptural references. 


Alexander's officers have done much to illumine the darkness enveloping 
the contemporary India. 


Megasthenes, the Greek ambassador of Seleucus living in the court of 
Candragupta, a Buddhist king in 4" century B.C., has described his 
experiences about the worship of Heracles by the Soursenois, who 
possessed two large cities Methora and Cleisobara [Cf.Ancient India, pp. 
206,207]. Most of the scholars including Lassen have identified Heracles 
with Krsna on the basis, that ‘Heracles was mainly worshipped by 
Surasenas in the town of Methora, and Cleisobara; that he had many wives 
and one daughter, Pandai [who may be identified with Arjuna’'s wife, 
Subhadra, the sister of Krsna, who may also be called Pandavya or 
Pandai]; that Arjuna married his sister, whose son was Abhimanyu; that he 
had wandered through the earth and sea, destroyed all the monsters; that 
he had found a city [Dvaraka]; that he found a jewel in the sea 
[Paficajanya]...’ [Cf. Asiatic Researches, Vol.v.p.270]. Besides the above 
facts, the etymology of the name Heracles in Sanskrit from root Hr, would 
imply [Hera>Hari] Heracles, the saviour, a direct descendant or Avatara of 
Hari or Visnu and hence, Krsna. Thus, by means of the account of 
Heracles’ achievements, the Greek records provide valuable information 
about the Krsna tradition. 


Alberuni, also stated that in those days, Vasudeva Krsna was known by a 
special name in each month: KeSava> Margasirsa; Narayana> Pausa; 
Madhava> Magha; Govinda> Phalguna; Visnu> Caitra; Madhusudana> 
Vaisakha; Trivikrama> Jyestha; Vamana> da; “Sridhara> Sravana; 
HrSikesa>. Bhadrapada; Padmanabha> ASvayuja; Damodara> Kartika. 
[E.C. Sachau, Alberuni’s India, 1910, Vol.!.p.403}. 
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CHAPTER-3 


A CONCORDANCE OF THE BRAHMANICAL PURANAS AND 
THE NON-BRAHMANICAL SOURCES OF KRSNA LEGEND 


Sri Krsna being the most popular figure in Indian religion and 
history, has inspired the maximum number of legends around his superb life- 
history. These legends have found way in both the Brahmanic Puranas and 
the non-Brahmanical works. This chapter would present a concordance of the 
same. 


The Krsna Legend has varied perspectives apart from having these 
main dimensions e.g., the legends relating to Vrndavana, Mathura and 
Dwaraka regions, and these are well preserved in four forms viz., the Oral; 
literary, performing-pictorial; animated in the sculptures and the 
choreography. 


The historical study of many legends has revealed that the Oral 
Form constitutes the most anterior phase, then, come the literary and the 
other forms. The remarks of Panini and Patamjali regarding the Krsna 
Legend are relevant in the same context, as these prove that during their 
respective times or even much earlier, the Krsna Legend existed in the Oral 
Form or Oral Tradition in some way or the other. Though, this Form has 
remained current till the present date, yet it can not be deciphered properly, 
as it has merged completely with the other Forms and lost its own entity. 
Moreover, the primary source of Krsna Legend is the literary or the scriptural 
Form, as the other Forms are just the different outcroppings of this very basic ° 
Form. Hence, while preparing the Concordance of Krsna Legend, the main 
emphasis is laid on the literary Form, the other forms if found relevant will 
also be taken into account. The approach so far possible, has been 
historical, and an attempt will be made to sort out the strands of accumulated 
tradition. To quote Growse’, “The attempt to extract a grain of historical truth 
from accumulation of Mythological legend is interesting, but not very 
satisfactory undertaking, there is always the risk that the theorists’ kernel of 
fact may be itself as imaginary as the accretions which envelop it’. 


Before making a comparative study of Krsna Legend as evidenced from the 
varied Sources, some of the traditional? motifs of Indian legends, mythology 


The Krsna Legend, a new perspective 54 


Google 


and religion will be discussed in their historical context. To quote 
Thompson’, “A motif is the smallest element in a tale, which has the power to: 
persist in tradition... Most motifs fall into three classes. First, are the actors 
in a tale...gods, or unusual animals, or marvellous creatures like witches, 
ogres or fairies, or even conventionalized human characters like the 
favourite, youngest child‘ or the cruel step-mother. Second comes certain 
items in the background of the action...magic objects, unusual customs, 
Strange beliefs and the like. In the third place, there are single incidents and 
these comprise the great majority of motifs... By far the largest number of 
traditional types consist of these single motifs.” The cosmic-child motif may 
be traced in some of the juvenile legends of Krsna. Some of the essentials 
of the hero-motif, which are analysed by J.G. Von Hahn’, may, also be 
discerned in the Krsna Legend e.g., the mother is the daughter of a native 
prince; there is an omen to the parents; He is suckled by brutes and reared 
by childless herdfolk. He founds a city; He has an extra-ordinary death. 
Alfred Nutt® has viewed these hero motifs under different terms: “ Hero is 
born supematurally, mother, a princess residing in her own country, Tokens 
and wamings of hero's future greatness; He is driven forth from home; is 
suckled by wild beasts; seeks service abroad; attacks and slays monsters; 
overcomes his enemies and frees his mother; founds cities; extraordinary 
death...” 


Besides, the main characteristics of a hero in Celtic? Hagiology, are 
also the same as found in the different motifs of Krsna Legend e.g., the birth 
is foretold by an angle, or an omen; the mother is of royal family; miracle > 
occurs at the time of the birth; attempt made on the life of the infant; is reared 
far from the birth-place; immediately sets out in his missionary career; gains 
victory over a wizard or a dragon; knows the time of his death before hand; 
death is accompanied by angelic visitations, and a great brilliance of 
supematural light...” 


Here, it may be noted that the Korean® folklore and the Oral 
Tradition also follow a similar biographical pattern of the heroes: “Heroes’ 
parents are of nobility; his birth is fraught with difficulties or tortuous course of 
events; circumstances of birth are extra-ordinary or mysterious; he is 
abandoned; performs miracles; builds a capital city or founds a clan or 
establishes a sect; dies a mysterious death and is deified after death”. 


After making a general survey of the Hero Pattern Scheme? of 
legends from different countries, the Krsna Legend from both types of 
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Sources will be studied from the view point of different adaptations e.g., 
mythological [philosophical or Allegorical], contextual, etc. 


1. The Birth Legend 


This motive is found in both the Brahmanical'’® and Non- 
Brahmanical Sources along with its varied perspectives. 


Keeping in view the bulk of this legend, it is proposed to be 
discussed in two parts viz., the main legend; and the subsidiary legend. 


The main [nucleus of] Legend 


A) The Brahmanical adaptation Vasudeva of Vrsni race was married to 
Devaki. While the marriage was being performed, Kaisa, the cousin of the 
bride was apprised of his future death by Narada at the hands of the eighth 
son.of Devaki. Kamsa rushed to kill Devaki, but was pacified by Vasudeva, 
who promised to hand over his new born children to Kamsa, who killed six 
sons, but the seventh time, the child still in womb was transferred by the 
divine power to Rohini, another wife of Vasudeva. At the eighth occasion, 
Karhsa became very watchful and kept the couple under proper custody. 


i) The comparative analysis About the first six'! sons of Devaki, 
there are different legends available in the Brahmanical puranas. According 

_ to VP.V.I., they were ail put to death. The HV., also concurs. The BhP., 
makes Kamsa spare them and restore them to their parents. The Vyp., 
however, maintains that besides the six sons of Devaki, Kamsa had also 
killed Vasudeva's ten other sons born of his other wives. Kamsa’s death is 
foretold by an aerial voice according to some Brahmanic Puranas e.g., PP. 
U.K. 272.7; BVP.iv.7.15; Vyp.96.176-220. While the other Puranas, BP. 
181.33; HV.57; VP.V.1.7,66 state that it was Narada. The Bhp.X.1.27-38 and 
Dbh. IV.20.1-52 refer to both the aerial prophecy and the prediction of 
Narada; as well as that Narada, also, urged Karnsa to kill not only the 
eighth? son of Devaki, but all her eight sons, as the number could be 
counted from any child as the first. 


ii) The mythological assimilation Mythological touch is given to the 
legend at this stage, that the first six sons of Devaki [who were killed by 
Kamhsa] were HiranyakaSipu's*? sons in their former birth. According to 
Dbh.iv.3.18, Devaki, who was Aditi in her former life, was cursed by Diti, her 
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co-wife, that her still-born seven sons will be destroyed: “Tatha Dityaaditih 
Saptd gokasantaptaya bhrSam/Jata Jata vinaSyeran tava putrastu sapta vai. 
“According to the Bhp. X.1, they were in their former life, the sons of Marici, 
who were mocked at by Brahma, and were thus born of Hiranyakasipu first, 
and were later on, taken to Devaki’s womb by Yoga-Maya or Yoganidra. 
According to HV, Krsna showed his mother her dead sons, the six garbhas, 
which were cursed to death by Hiranyakasipu. 


The allied legends 


In these legends, the Brahmanic mythology treats Krsna as God in 
human form or an Incarnation of Visnu, while in fact, it is simply the reversal 
of the real relation, as may be gathered from the Non-Brahmanic evidence 
quite distinctly, in the myths and the legends about this transformation. 


(i) The Mythological assimilation During the process of mythological 
assimilation, the simple legend is elaborated by adding mythological details 
e.g., Mother Goddess’ great plight, Her request to the Gods, who take her to 
God Visnu; and His promise to redeem her by incarnating Himself as Krsna. 


(ii) The comparative analysis According to BP, VP", the 
Earth went to Mount Meru where gods headed by Brahma, were conversing, 
and Brahma of his own accord, proposed to go to Ksirasagara [the abode of 
Visnu]. The Puranas e.g., PP, Bhp., omit the consultation amongst the gods, 
and simply state that the Earth disappeared after her appeal. According to 
Dbh, the Earth assuming the form of a cow, went to the gods. BVP and. Dbh 
add some details for sectarian purposes e.g., ‘Brahma took the distressed 
Earth to Siva; then they went to Dharma; and next, all of them went to Hari- 
Visnu-Narayana, who advised them to repair to Goloka and request Sri Krsna 
to do the needful’. Dbh., substitutes Indra for Brahma, and next, three of them 
are shown praying to the Goddess (Devi), who is superior to them 
[YogamayavaSe sarvamidam sthavara jarigamam). 


According to HV, the distressed Earth is taken by Brahma and the 
sages to Visnu, who was asleep for ages, and after awakening him, they 
requested the latter to come to the mount Meru for consultations, and finally, 

“ Brahma is depicted as advising Hari to help the distressed Earth. The BVP, 
settles this whole matter in Goloka, the Eternal abode of Radha and Krsna. 
“The latter allots to each god his particular role for their next births. The lord 
especially, informs Radha about the future separation, which was to last for 
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100 years and which was caused by some love intrigue in Goloka; and that 
the same period would be utilized by Him for performing His Mathura and 
Dvaraka Lilas.” In Dbh, the Supreme Sakti is shown as intervening and 
promising to appear Herself as the daughter of YaSoda, to transfer'® Visnu 
Krsna to Gokula; and also, to effect the removal of Balarama from the womb 
of Devaki. The other Puranas call her by the name Yogamaya. 


Different versions are available in the Brahmanic Puranas, of the 
figure of Krsna at the time" of his birth. BVP., Ibid 7.73-79 maintains, that at 
the time of his birth, Krsna possessed all divine marks, but two arms only; 
according to Dbh iv.234.21, he was born as a bright child; and according to 
VP.V.3.8; AP.12.6; LP.69.51; Vyp.96.193; PP. U.K.272.38; Bhp. X.3.9, he 
was born with four arms and all the divine'marks of Visnu. All these Puranas 
state that at the time of Krsna’s birth, on the night of the eighth lunation of the 
dark half of the month of Nabhas in the rainy season (VP.V.1), the natural 
elements became pleasant e.g., the winds blew auspiciously, the stars 
shined lustrously, etc.etc. While the Puranas e.g., HV.59; Vyp.96.201, only 
state that Krsna was born in Vijaya Muhirta. 


The Brahmanic Puranas, also affirm that at the time of the birth of 
divine Krsna, his father Vasudeva requested him to assume the form of child 
and also told him the plans of Karisa. Thus, the divine Krsna is said to have 
assumed the form of an ordinary child and at his suggestion, Vasudeva 
took’? him to Gokula and exchanged him with the daughter of YaSoda. 
HV.59.24; Vyp. 96.209; Bhp X.3.47; BVP.iv.7.102, all agree with the above 
view. While, according to Dbh.iv.23.25,26,33,34, this suggestion is from the 
aerial voice; and that the exchange was made between Vasudeva and 
Sairandhri, the maidservant of Nanda, but, according to Vyp.lbid; LP. 69.52, 
Vasudeva exchanged the children with YaSodé's concurrence. The Dbh. 
_ Ibid, indicates that formerly, Devaki and YaSoda had made a compromise to 
exchange their children. According to Dbh.iv.23.16-17, Devaki of her own, 
had made a pledge with Nanda’s wife YaSoda, that she should exchange her 

. Child with that of YaSod and deliver him to Karhsa, as she tells to Vasudeva 
about the same. “Nandapatnyd maya sardham krtoasti samayah pura, 
presitavyastvaya putro mandire mam manini/Palayisyami aham tatra tava 
atimanasa kila, Aapatyam te pradasydmi Karhsasya pratyaya Vai”. 


Regarding the girl, who was exchanged with Krsna, the Brahmanic 
Puranas maintain, that the girl when handed over to Karhsa, was struck to 
the stone by the latter, but escaped his grip, and showing her divine form, 
rose to the sky and apprised Karhsa that his death was near, as the eighth 
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child of Devaki was safe. HV; Bhp; and BVP include Devaki's appeal to 
Karhsa to spare the eighth child who was a gid; call her by the name 
Ekanamsa (Ekada$a-Vyp.), and it is said that ‘she was worshipped by the 
Yadavas, as she had saved Krsna.’ BVP. Ibid, clearly maintains that the gil 
was spared by Karhsa; handed over to Vasudeva and Devaki (or her real 
parents), and later (when she grew up), she was given in mariage to 
Durvasa. 


(ii) The Contextual Variation VP and PP record the main legend prior 
to the mythological adaptation (viz., Earth's approach to the gods etc.). Vyp, 
treats the birth legend as illustrating the cruel deeds of Karhsa (Ibid.96.219- 
228). 


B) The Non-Brahmanical adaptation 


(i) The Buddhistic The Ghata'® Jataka refers to the main legend as: One 

MakaKarhsa or MahaKarhsa, who ruled over the city Asitanjana in Uttara 

Patha (Gandhara or Kaniboja), had two sons Karnsa and UpaKarhsa, and 

one daughter Devagabbha. At the time of her birth, the astrologers had 

predicted that her son would destroy the whole Karhsa clan. So, the brothers 

decided not to celebrate her marriage, but to keep her in solitude in a strong 

fort(which was got built by them). Andhakavenu and Nandagopa worked _ 
there as servant and maidservant. At that time, Mah@sagara was the king of 

Upper-Madhura (Mathura). He had two sons, Sagara and Upasagara. 


Upasagara had illicit relations with the wives of his elder brother, 
and being afraid of him, he fled from Mathura and took refuge in Karisa’s 
capital, as UpaKarhsa was his friend. There, he somehow came in contact 
with his friend's sister Devagabbha, and also had relation with her. Knowing 
this matter, the brother arranged their marriage, but decided to kill their 
children as soon as they were born. Devagabbha’s first child was a girl and 
next, she gave birth to ten sons. At the same time, Nandagop§, too, first gave 
birth to a girl, who was exchanged! for Devagabbha’s first son, and the child, 
who was thus saved from the cruel hands of Karfisa, was later on, known as 
Krsna or Vasudeva Krsna. 


The Ambutthasutta (of the Ambuttha Jataka) has, also recorded the 
above legend with some contextual variations i.e., ‘King Iksvaku had a 
maidservant named Disa, and a son born to the King from the maidservant 
was ‘known Krsna or Kanha or Kanha or Kanhaiya.’ In this Sutta, the 
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Iksvakus are treated as the ancestors of both the Buddha and Krsna, the 
latter being the son of a maidservant i is also, referred to as Karsnayana or 
Kargnayana just like the PaiSacas or the Dasas. 


(ii) The Jaina The JPP, assigns 700 wives to Vasudeva, the father of Krsna. 

According to this source, Devaki, the wife of Vasudeva gave birth to six sons 

along with Krsna. This work is silent on the slaying of Devaki's six sons by 

Karhsa. The JHV, 32, has some contextual variation. It, first, refers to the 

birth of Jaratkumara, the half brother of Krsna; then the birth of Baladeva 

from Rohini is mentioned (Ibid., 32.1); next, Karhsa is said to have 

imprisoned his father (Ibid 33.32 ); and that six sons were born to Vasudeva 

from Devaki. Just like the brahmanic puranas, this refers to Krsna’s birth 

event (Ibid. 35.11), and that he was exchanged for YaSoda's daughter etc. 

But, this states that Karhsa did not kill the female child, but only disfigured her - 
by cutting her nose (Ibid.35.30). In UDS, 22, Vasudeva is treated as the king 

of Sauryapura, and having two sons Rama and KeSava from his wives Rohini 
and Devaki. TSSPC. Viii.5.98-114, also, adds similar details to the birth 

legend with the difference, that Krsna’s elder brother is named as Atimukta 

(Ibid., 71-88 ). 


C) The critical analysis 


It may be maintained here, that the different versions of Krsna’s birth 
legend in the Brahmanical and the Non-Brahmanical adaptations, have 
preserved up-to date all the Oral Traditions regarding the belief, that Visnu 
appeared on Earth as Krsna to relieve the burden of the accumulated Asurt 
Vrttis.. In the non-Brahmanical Sources, there seems a reminiscence of 
Devaki in Devagabbha, of Nanda-YaSoda if compounded in Nandagopa, the 
maid-servant, who brought up Devagabbha’s son (S). In Andhakavenu, too, 
the names of two clans e.g., the Andhakas and the Vrsnyas seem to have 
been compounded. Thus, this Buddhist version may be held to constitute 
somewhat, a confused reminiscence of an Oral Tradition, as is remarked by 
Bhandarkar. *...the compound Nandagopa though, contains a reminiscence 
of the foster parents of child Krsna, can be considered to point to a pre- 
Christian period’ (V.S.p.38). 


On the basis of assumption that the ten sons of Vasudeva (including 
Vasudeva Krsna) signify natural Phenomenas e.g., the moon, the sun, the 
fire, the Varuna, the heaven-god, the tree terminalia Arjuna, the rain cloud 
(.e., Parjanya, Pradyumna), an ascetic (Ghata sage) or sprout etc., it may, 
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also, be maintained?> that the Buddhist adaptation of the birth legend of 
Krsna, may represent the kernel of nature-myth. 


‘2. Krsna’s removal to Gokula 


A) The Brahmanical adaptation In the Brahmanic Puranas, this 
legend is found intermixed with the birth legend of Sri Krsna. It is largely 
maintained that after the exchange of children, Vasudeva told Nanda to take 
care of the child. According to BP; VP.V.3.19, and Bhp.|bid.5.1-31, Nanda 
met Vasudeva in Mathura, where, the former had gone to pay the taxes. 
According to HV.,60.2-11, Nanda was also accompanied by YaSoda and her 
newly born baby. Vasudeva advised him to shift his residence to some 
farther place (and the same was shifted to the foot of the hill Govardhana). 
While in PP.U.K.272.64-66, it is stated that Vasudeva, also, went to Vraja to 
keep his other son Balarama under the care of YaSoda. 


Regarding Karhsa, it is said that after consulting his counsellors, he 
set free Vasudeva and Devaki. The Bhp. X.5. 43, 44, add that Karfisa (who 
was also advised to kill all the children in Mathura below ten days) decided to 
harass the good people, as the same would cause disturbance to the plans of 
God Hari-Visnu2’, who was former's enemy. HV.56.25 refers to Karhsa’s 
cruelties. The Dbh.iv.24.50 omits consultation by Karhsa, but refers to the 
whole-sale slaughter of the newly born children around the region of Mathura. 


B) The Non-Brahmanical adaptation 


(i) The Buddhistic” This tradition is silent on this Motif, but adds 
different details. 


(ii) The Jaina The Jaina sources only, briefly, refer to Krsna’s removal 
to Gokula and Karnsa’s further plans. 


C) The Critical analysis The motif in this legend, seems to have been 
borrowed from similar legends popular in Greek tradition and Christianity. 


3, Krsna’s (birth-rites) birth festivals 

A) The Brahmanical adaptation According to the Brahmanic 
Puranas”, the gopis visited YaSoda's house, and presented many gifts to the 
child. At the instance of Vasudeva, Garga, the family priest of the Yadavas, 
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visited Nanda, and in secret, performed the birth-rites (i.e., jatakarmas) for 
both the boys. The same priest, also, performed “the naming ceremony’ for 
both the children. 


The BVP.iv.13.131, 193-214, add that Garga, also prophecised 
about Krsna’s whole life-activities along with those relating to the Pandavas 
(sahayyam Pandavananca). According to Dbh. IV.25.1-3, these birth 
festivals, which were celebrated in Nanda’s house at Gokula, gave hint to 
Karhsa, who was also told alike by Narada, that his enemies lived at Gokula. 


B) The Non-Brahmanical adaptation 


(i) The Buddhistic The Ghatajataka, however, in its place, refers to 
the naming of Krsna’s elder sister as Anjana by his (or her) maternal uncles, 
who were very happy at her birth (Ibid). 


(ii) The Jaina TSSPC, Ibid, also refers to the naming ceremony. It is 
said that Krsna was so called, because of his black body, and that Devaki 
also used to visit Gokula to meet her child under the pretext of worshipping 
the cows. 


Cc) The Critical analysis This motif in the Krsna Legend focusses on 
some reminiscence of Folk tradition relating to the birth-rites, as current in 
different regions of India. 


4, Krsna’s marvellous juvenile exploits 


Legends regarding Krsna’s juvenile exploits (pranks), figures 
differently in the Brahmanic Puranas and the Non-Brahmanic Sources. VyP, 
does not refer to any of these motifs. Whereas, the LP.69.62, seems to refer 
to them under this general statement ‘Yastat pratikrtah yatnah tatha caiva 
jadikrtah.’ Dbh.iv.25.6,7, only, refers to the child Krsna’s killing of the 
Asuras” in the form of Putana, Baka, Dhenuka, Pralarhba, Kéi, and also, 
the uplifting of Govardhana. The AP. 12.14-22, in addition to the fore-cited 
events, also refers to the upturning of cart; the uprooting of Yamalarjuna 
trees; and the subjugation of Kaliya. 


As regards the Non-Brahmanic Sources, these refer to the legends 
relating to Krsna's encounters with Putaria, Arista, Kesin, Kaliya, 
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Govardhanadharana, Caniravadha, and the killing of Kathsa and his © 
elephants Padmottara and Campaka. 


After this brief analysis, all the legends pertaining to Krsna’s 
Juvenile exploits are dealt with. 


4,1 The killing of Putana 


A) The Brahmanical adaptation ‘Pitana, the infant killer proceeded to 
Gokula at the instance of Katfsa. Assuming an attractive form, she offered 
her poison smeared breasts to Krsna for a suck; the child sucked away the 
life out of-her, and the demoness fell dead assuming her giant form’. 
According to HV. 63,22,23, she was Karhsa’s nurse (dhatri), and had 
appeared in Gokula in the form of a bird. BVP? Ibid 10.8, 26,43,44 treats her 
as Karnsa's dear sister; that she entered Gokula in the form of a Brahmini; 
and also adds that she was Ratnamaila (the daughter of Bali) in her former 
life, and so, has motherly feeling for Vamana (Visnu Krsna’s former 
Incamation). BP., and VP., are silent over Karnsa’s hand in this encounter. 
All the Brahmanic Puranas except the BVP, maintain that she approached 
Krsna stealthily. The PP.U.K.272. 74, 75 mentions clearly that she 
besmeared her breasts with poison. BVP.iv.10.21, however, adds that she 
approached Nanda’s house in the form of Durga or Laksmi in the presence of 
all the family members, and also introduced herself as such. While, the 
HV.63.25 maintains that she hid herself under the cart. 


B) The Non-Brahmanical adaptation As the Bauddha evidence provides 
only stray references about the legends relating to Krsna’s juvenile exploits, 
under this caption, the Jaina references are mainly sought to be given. 


The Jaina Most of the Jaina Sources omit this legend altogether. But, the 
TSSPC, VIII.5.116-169, has referred to one Pitand relating to the Krsna 
Legend in different context. She is treated as one of SUrpaka’s daughters 

Kuni and Putana, who having some old family enmity against Krsna, went 
to kill him of their own, and not at the instance of Karnsa, as is maintained in 
the Brahmanic Puranas. Besides, similar treatment is given to the other 
details of Putana legend, as is found in the Brahmanic Puranas, except that 
both the sisters met their death at the hands of the deities attending on 
Krsna, who struck both of them with the cart. 
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C) The critical analysis The above legend seems to have been tagged to 
the main Krsna legend afterwards, with a view to assimilate into it different 
motifs from Mythology, folk traditions and the contemporary local beliefs. 


4,2. The upsetting of the Cart 


A) The Brahmanical adaptation A full legend has gathered around a 
simple incident ‘the upsetting of a cart by Krsna, under which he was kept by 
his mother’. It is stated, that not attended by his mother, the child Krsna wept 
for suck, throwing his feet here and there, upset the cart full of vessels. The 
noise of the breaking vessels and the broken wheels, attracted the mother, ~ 
who seeing the cart thus overturn, did some worship for the well-being of the 
child. 


The Contextual variation The HV., places this legend prior to that 
of Putana, and BORI, ed., 50.13, calls Sakata as the demon Cakramali in his 
previous birth. The BVP.iv.12.14-27, inserts one more incident before this 
episode, that ‘Raksa Kavaca’ was performed by one Brahmana “by placing 
his hand on the child Krsna and reciting the Kavaca (hastam dattva 
Siforgatre papatha Kavacam dvijah). The PP.U.K.272.86-89, here, adds one 
more hero's exploit to the Krsna Legend, that after upsetting the cart, the 
child Krsna, also, killed one cock-demon ( Kukkuto Asura) by striking him with 
the palm. The Bhp. X. 7.34-37; 8.1-20, 21-31 has, also inserted some more 
legends in between the legends relating to Putanad and Sakata: (1) That the 
child Krsna was taken away by Trnavarta Rakgasa (in the form of whirlpool), 
who was killed by Krsna by striking him against the stone. (2) That the child 
Krsna charged with the blame of eating the dust (mrd), made his mother see 
the vision of the cosmos, while he was yawning (or showing his mouth). (3) 
Garga performed the naming ceremony for Krsna. 


The BP, VP, also place Krsna’s naming ceremony by Garga next to 
Sakatabhahga. The BVP.IV.11.1-5, besides adding legends in between the 
two legends relating to Putana, and Sakata, has also given mythological 
assimilation of the legend, that the demon Trnavarta was the king of the 
P&ndyas in his former birth, and in the next birth, he was born as Asura due 
‘to the curse of Durvasa. According to Bhp.X.7.25-26, the same demon 
Tmavarta was the servant of Karisa, and the child Krsqa killed him by 
suffocating his throat with his own grip [galagrahana niscesto daityo]. Besides 
the above variations, the main legend runs parallel in the Brahmanic 
Puranas, that ‘once the child Krsna was with his mother, and as guessed the 
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approaching Tmavarta demon in the form of a whirlpool, he became very 
weighty so that the demon was first unable to carry the child, but later, took 
him away upto Satayojana, and ultimately was killed by Krsna’. 


B) —_ The Non-Brahmanical adaptation NIL 


C) The critical analysis Such allied legends are presumably suggestive of 
one or the other Oral Traditions or Folk Traditions associated with the extra- 
ordinary child Krsna, and these, may, also point out “the reminisence of 
hero's exploits ascribed to the Greek hero gods e.g., Heracles and Dionysos 
or the hero gods of other countries.” 


4,3 Krsna, bound to the Mortar 


A) The Brahmanical adaptation The HV.63.11-15 speaks about the 
main legend as, ‘to check Krsna’s mischiefs, the mother YaSod& bound him 
to a mortar. The child Krsna moved along with the big mortar, causing 
thereby the two trees®* (coming on the way) to fall down’. 


The contextual variation The PP. U.K. 272.90-91, states that. 
Krsna was bound to the mortar, as he had stolen butter from the 
neighbouring houses. The BVP.IV.14.1-7, 10-23, differs in this regard, and 
states that in the absence of his mother, who was taking bath, the child Krsna 
did some mischiefs, and the mother knowing all that from the boys, tied 
Krsna to a tree, which he caused to fall down. The same Purana, not only, 
states that Krsna caused only one tree to fall down, but also gives 
mythological tinge to the legend, that this tree was infact, the son of Kubera; 
and named Nalakubara, who was cursed to become tree on account of being 
seen naked with the Apsara Rambha by the sage Devala. Thus, the sage’s 
curse is held responsible for his metamorphosis. 


The Bhp.X.9.5.-16, describes that once, Krsna approached Yasoda 
for a suck, and being unsatisfied with that, he broke a pot, and at this, 
YaSoda getting annoyed, bound the child Krsna to a mortar. The same 
Purana, Ibid, 22,23, also refers to the motif of metamorphosis in this legend, 
by the statement that the trees, which were caused to fall down by the child 
Krsna’s pranks, were infact, the sons of Kubera, namely Nalakibara and 
Manigriva, who were, also the followers of Rudra; were metamorphosed due 
to the curse of Narada for some of their indecent act; and were liberated by 
Krsna, as they were formerly promised of relief by Visnu [Krsna]. The 
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PP.U.K.272.96, mentions that the trees delivered by Krsna turned into 
Kinnaras. 


B) The Non-Brahmanical adaptation NiL 


C) The critical analysis As is clear from the Brahmanical adaptation, 
such legends were framed on account of the assimilation of mythological or 
allegorical motifs in the form of beliefs or Folk Traditions or Oral Traditions 
fegarding the concept of Kinnaras, and their metamorphosis. 


4,4 The child Krsna shifted to Vrndavana 


A) The Brahmanical adaptation The Brahmanic Puranas maintain, that 
‘frightened with the inauspicious omens, Nanda shifted his whole village-folk 
to a nearby place, Vrndavana on the bank of Yamuna, and that at that time, 
the brothers were seven years old?”. 


(i) The Contextual Variation The HV.64.1-32, states that it was 
Krsna?8, who, first, suggested about this shift to Balarama, and with his glory 
{Ai$varya}, made the hairs of his body to be converted into 100 wolves and 
then to attack Vrndavana. Vrnddvana was previously dry and hot and with 
Krsna’s arrival, it became fresh and meadowy. The BVP.Ibid,17.1-28, not 
only, states that ViSvakarma constructed Vindavana within one night, but 
also, adds wonderful description of that magnificent place. 


B) The Non-Brahmanical adaptation NIL 


C) The Critical analysis Krsna's hair turning into wolves, and the other 
parts of the legend are suggestive of some Oral Tradition regarding Krsna. 


4,5 The Subjugation of Kaliya 


A) The Brahmanical adaptation In most of the Brahmanic” Puranas, 
the legend runs as, “K@liya [a Naga] used to live in Yamuna. Krsna noticed 
that the waters of the river had become poisonous due to the venomous 
Kaliya’s stay underneath the waters. From Kadarhba tree, Krsna jumped in 
to the pool of Kaliya, who fiercefully attacked him, by completely encircling 
him into its coils. The spectators including Gopa men and women, seeing 
him thus, in the grip of a powerful Naga, wept bitterly. Krsna extricated 
himself from the grasps of the Naga, and started sporting on its hoods. With 
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the shattered body, Naga sought Krsna’s refuge. Naga’s wives, too started 
fecounting the glory of Krsna, and prayed to him to spare their husband's life. 
Thus, pleaded by them [the women folk], Krsna stopped harassing the Naga, 
on the condition ‘that the latter should leave that place, and along with his 
kith and kin, go to another place [Ramanaka Island in the sea] where he will 
have no fear of Garuga’. 


The Contextual variation The Bhp.X.17.20-25, and the 
BVP.iv.19.170 add one similar legend prior to the K&liya legend, that ‘the 
forest fire enveloped the Vrndavana at night. The Gopas went to Krsna for 
protection, and the latter [swallowed] extinguished the fire by the touch of his 
divine look, and restored peace all around. ‘On the other hand, the Bhp.,2° 
has added few more legends prior to that of the subjugation of K@liya: (I) 
Ibid.11.41-45, states that Vatsa Asura in the form of a calf, was killed by 
Krsna; (2) that a huge crane or demon Baka, who got hold of Krsna in a 
pond, was killed by the latter, (3) that Aghasura, the younger brother of 
Bakdasura, and who had assumed the form of a cobra, was killed by Krsna by 
causing suffocation; (4) that Krsna humbled Brahma, who hided the Gopa 
boys and the calves.. Knowing Brahma’s hand in the matter, Krsna himself 
assumed the form of Gopas and the calves, who were carried away [or 
stolen] by Brahma. This lasted for one year [and Balarama also knew about 
it]. When Brahma visited Vrndavana, He saw as before, Krsna playing with 
the Gopas and the calves. Thus, deluded and stupefied, Brahma fell at the 
feet of Krsna, and apologized. 


Now, turning over to the textual variations of the main legend, 
Bhp.x.15.48-50, seems to offer a different version of the Kaliya legend, that 
the cows and the Gopas became unconscious, as they drank the poisonous 
water from the river. Krsna restored them to life, and then, proceeded to 
vanquish the Venomous Naga for cleansing the Yamuna waters. Long fight 
took place between Krsna and Kaliya. The people on the bank, became 
hopeless about Krsna’s life. The Bhp.Ibid.16.22, adds that Balarama stopped 
his foster parents from jumping into the Yamuna. According to HV.67.29-31; 
VP.V.7.33-35, Balarama asked Krsna to take resort to his divine power and 
subdue Kaliya. In the BVP.iv.19.8, it is again Balarama, who consoled the 
grieved parents by telling them the divine powers of the child Krsna. The 
Bhp.Ibid 17.63, and BVP.iv.19.10, give the reason for Kaliya’s stay in the 
Yamuna waters as: ‘that Kaliya did not give his share to the Garuda, and on 
account of fear from the latter, the former took shelter in the waters of 
Yamuna, as Garuda could not visit that place due to the curse of a sage 
named Saubhari, whose penance was frequently disturbed by the Garuda.’ 
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With regard to the number of Kdliya’s hoods, too, the evidence is 
varied. According to the Bhp., he had 101 hoods [(Sataika Sirsnah]; according 
to B.P & HV., he had five hoods; and according to the PP., He had one 
thousand hoods. The BVP%1,, treats Kaliya as holy and as invariable as 
Brahma, and deals with his former birth in mare details. On.the contrary, the 
Bhp., has all over treated Kaliya as a bad creature, so made by Brahma. 


B) The Non-Brahmagical adaptation The JHP.31.1, very briefly, 
refers to the Kaliya legend. The JPP, also deals with it briefly. The TSSPC, 
too, does not have detailed version of this legend, but briefly mentions that 
Krgna seized it like a blue lotus, and mounting on it, he crushed it. 


C) The critical analysis The arche-type of this legend may be 
constructed in the shortest texts of the AP.1; PP,6, or in 33 stanzas of the 
BP. Regarding the allied legends, it may be stated that the killing of Asuras 
in the form of birds or the animals by Krsna, show the influence of similar 
legends from other countries [Greece]. Besides, the Kaliya legend shows 
the assimilation of the two cults; or one’s triumph over the other. In Greek 
tradition®2, the Lernaen Hydra represents Kaliya, who according to the 
classical mythographer Pausanias, might have been “a huge, venomous 
water snake, who was called many headed, because they wished it to seem 
More terrifying’. According to euhemeristic-servius®, “ the Hydra [in the 
Paurdnic tradition Kaliya?] was a source of underground rivers, which used to 
burst out and inundate the land... In the earliest version, the hero wrestled in 
tum with a bull, a lion, a boar or scorpion, and then, dived into a lake to win 
gold from the water-monster. Hydra recalls the sea serpent, ...it was a fresh 
water monster like most of those mentioned by Irish and Welsh 
mythographers.” 


4,5 The slaying of Dhenuka 


A) The Brahmanical adaptation According to the Brahmanic 
Puranas™, the main legend runs that the palm-grove at Vrndavana became 
full of asuras in the form of asses headed by Dhenuka. Both the brothers, 
boldly entering the grove, shook the trees and fruits. Hearing the sound, 
Dhenuka and his associates attacked both Balarama and Krsna. 


The Contextual variation According to BP; VP.V. 8.3-7; VP. 
iv.22..1,2,8,10,14, the grove of palm was visited by both the brothers, when 
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their fiends asked them for the sweet palm. According to Bhp.X.15.20-22, 
Krsna's friends Sudama, and Subala and others requested him to kill the 
asses. In HV.68, Krsna of his own, is shown to have indulged in fighting with 
the asses. In HV. Ibid., and Bhp.x.15.30,32,37, the asses are said to have 
first attacked Balarama, who thereupon, killed them. While, the BVP.iv.22.32- 
36; 23.1,15, which preserves different version, states that Dhenuka prayed to 
Kigna, that former may be killed by Him alone, so that he [Dhenuka] is 
redeemed from the life of ass. As Krsna did not heed to his request, the ass 
forgetting all about former's divine power, attacked him, who killed the former, 
by hurling him with some palm tree. This Purana, here, incorporates into the 
main legend, some mythological motifs, that Dhenuka was in his former birth, 
Bali's son, Sahasika, who was cursed by Durvasa, as his penance used to be 
disturbed by the former. ‘Papena gardabhatvamavapa ha Baleh putro 
namria Sahasiko Bali.’ 


The Bhp, has placed this legend before the Kaliya legend; the PP.., 
after the Kaliya legend; and the BVP., after the Indra festival. 


B) The Non-Brahmapical adaptation In TSSPC. viii 5.170-186, this 
legend is, briefly narrated as future event. 


Cc) The critical analysis _It is suggestive of the Indian trend to ascribe 
hero’s adventures to the Krsna Legend; to assign the mythological motifs with 
a view to innovate the theory of reincamation, and the belief in the curses 
and the boons; and to bring in the concept of metamorphosis. 


4,6 The encounters with Pralarmba, and allied Legends 


A) The Brahmanical adaptation This demon disguising himself as a 
cowherd boy, mixed with the other boys, started playing with them, the game 
to be played in pairs [Kridavahyavahaka Laksanal, with the condition, that the 
winner was to be borne by the defeated on the shoulders and carried upto 
some distance near the Bhandira tree. The demon pretended to be defeated, 
took Balarama far away, but \ was strangled to death by the latter. 


The Contextual Variation The BP.87.1-30; VP. V.9.12-15, 19-24; 
HV.69.21-36, present Balarama in the grip of Pralarhba; and that while 
crying, he sought Krsna’s guidance, the latter reminded him of his divine 
powers, then, the former killed the demon by striking his chest with the fist. 
But, according to Bhp.X.18.27,28, Balarama of his own, is said to have 
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individually killed Pralathba. In BVP.IV.16.14-18, the demon Pralarhba 
appears in the form of bull, and is shown as having been killed by Krsna. 
While in other sources, the bull is named Arista and his legend is placed after 
Baka legend. The HV.69.21; and VP.V.9. 14, state that while playing, Krsna 
defeated Sridama. The Bhp.,18.24, presents the reverse. The same source, 
Ibid, 19.5-12, adds in between, one more legend, that Krsna saved the 
Gopas from the Munja forest - fire. While, the Bhp.X.22; and 
BVP. iv.27.16,56,57, insert here, another legend, which involves Krsna with 
the stealing®> of the garments of the bathing Gopis, who were observing the 
Katyayani vrata, and used to go daily to Yamund for ablution. Krsna along 
with his gopa friends, taking the garments of the Gopis, climbed the 
Kadamba tree, and asked the Gopis to fetch their garments themselves, and 
they did accordingly. Afterwards, Krsna affectionately, promised to the Gopis, 
that he will sport with them in the forthcoming autmnal nights. According to 
BVP.IV.27.234, the promise was to be fulfilled after three months [trisu 
masesu-avatitegu yuyam kridam maya saha vmdavanaranye karisyatha]. 
With regard to this legend, the same source, Ibid, 27. 63-72, adds few more 
details e.g., when Krsna refused to give back their clothes, they became 
grieved, and modestly, pleaded to Krsna to give them back their garments. 
But, Krsna in reply, told that, if Radha begged of Him, then, he would return 
the same. Afterwards, as Radha started meditating in the waters, all the 
Gopis found their clothes of their own. 


The Bhp.X.23; BVP.IV.18.1-74, add here another legend that once, 
Krsna sent the hungry gopas to a near by place, to beg of the Brahmins 
some food, by telling [them] that Krsna has sent them. The Brahmins ignored 
Krsna’s request, as they thought themselves superior to him. Thus refused, 
the Gopas went back to Krsna, who second time, sent them to the wives of 
the Brahmins, who themselves came to Krsna with the food. Krsna 
welcomed them, but asked them to go back, as he required their devotion at 
heart only. The Brahmins too, wanted to go to Krsna for apology, but oit of 
fear from Krsna, refrained themselves [lbid.3-5, 12,14,18,21,52]. But, 
according to the BVP.IV.17.7-119, the gopas did not return to Krsna, after 
they were refused by the Brahmins, and of their own, they approached the 
ladies, who gave them food and also expressed desire to see both the 
brothers. 


Thus, prayed by the Brahmin ladies, Krsna granted them Goloka, 
and by his illusive power [Maya], made their shades to stay back with their 
husbands. According to the same source, these Brahmin ladies were the 
wives of Saptarsis; and having been touched by the God Agni, were cursed 
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by the sages [or sage Algira] to be born on earth, and finally, to be delivered 
back at the sight of Sri Krsna. 


B) The Non-Brahmanical adaptation NIL 


C) The critical analysis With regard to the main and the allied legends, it 
may be stated, that these seem to be an off shoot of some Oral Tradition, 
which was worked into the full-fledged legends, with a view to emphasize the 
concept of rebirth; the curses and boons; and to tag into the Krsna Legend 
some of the hero's exploits (e.g., the fight with Pralafnba] which were current 
in the variant tradition. 


4,7 The Indra-makha [Sakra-makha] 


A) The Brahmanical adaptation In the Brahmanic Puranas, it is narrated 
that the cowherds at Vmddivana, used to celebrate a festival in the honour of 
the Vedic god Indra, who was acclaimed by them, as the giver of food. Sri 
Krsna objected to it, and pleaded instead for the worship of the cows and the 
mount Govardhana, which was actually, the source of the fodding for their 
cattle. The Gopas accepted Krgna’s advice, and performed the mountain 
worship [from that time onwards]. Indra being annoyed, showered heavy 
rains over Vmdavana. But, Krsna meeted out resistance to Indra’s showers, 
by providing shelter to the Gopas by lifting the mountain like an umbrella. 
Thus, humiliated, and defeated, Indra apologised to Krsna. 


The Contextual variation According to BP, VP and HY, this 
legend is captioned as Indra-Maha/Makha, while the Bhp., calls it as Indra- 
Yaga. PP.U.K.272.183; HV.73.83, maintain that Indra showered rain for 
seven nights. In BVP, IV.21.149.160-163, Krsna tells Nanda that he should 
not pray to Indra, as He [Krsna] himself was more powerful and divine than 
Indra, and could reduce the latter to ashes. The same version with slight 
variation runs parallel in the Bhp.°6, thus: “ That when all the Gopas were 
amazed at the divine power of the child Krsna, Nanda told them about the 
prediction of Garga, which was made during Krsna's naming ceremony, that 
Krsna was the Incarnation of God Visnu.” Besides, VP.V.12.1-15; and 
HV.74.2.3, which preserve almost the same version, state that afterwards, 
Indra mounting on Airavata, visited Vrndavana and saw Krsna in huge form 
sitting on the mountain, and declaring Himself?’ as the mountain itself, and 
partaking what was offered to the mountain. In the Bhp. X.27.1,2, Indra 
accompanied by Surabhi, met Krsna in secret. The other Brahmanic 
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Puranas®, however, bring Arjuna into the picture and state, that at this 
occasion, Krsna was requested by Indra to help Arjuna whenever, the time 
demanded, and the former accepted it. The Bhp.X.20.14, add here one more 
Krsna Legend, which goes that Nanda was observing the EkadaSivrata, and 
at the completion of the fast, went to bathe in Yamuna during early morning. 
Varuna [or his messenger] seized him and took him to his abode [i.e., the 
Varuna Loka]. Krsna when apprised of the matter, went to the abode of 
Varuna, who received him with all reverence. Krsna told Varuna about the 
purpose of His visit, and thereupon, the latter released Nanda. Besides, in 
the Bhp., Ibid., it is also given, that Krsna made the Gopas [who had desired 
to go to Krsna’s heavenly abode] to have a vision of ‘Vaikuntha having Krsna 
as its master’ in the waters of ‘Brahmarada’ in Yamuna. 


B) The Non-Brahmanical adaptation The main legend relating to the 
uplifting of Govardhana, is briefly adapted in the Non-Brahmanical Sources. 
For instance, the Pa.P, has referred to this legend, in the form of the caption 
only as ‘Govardhana-dharana; JHVP, 53.31-41 refers to it as 
‘ilotkgepanam’, while TSSPC%, VIIL8 seems to have supplied some hints 
about the Jaina adaptation of Krsna’s Govardhana Legend as, “Govinda 
conquered half of the Bharata in six months, and then went to the Magadhas 
where he lifted a stone Kotigild, one Yojana high, the same wide, fourfingers 
distance from the ground with his left hand, the Kotigile was presided over by 
. the sylvian deities of the half of Bharata”. 


Cc) The Critical analysis As this Krsna Legend is remarkably 
fepresented in the Art-Form on the caves and cavern temples of various 
parts of India and foreign Land e.g., the Cambodia, this shows its wide 
popularity. To quote Benjamin”, “... This must be the most outstanding deed 
of prowess of any strong man, and it is because of this, that Krsna’s most 
popular Image was precisely that as Govardhanadhari | [about 16 plates]. The 
lifting of the mountain being one of the main motifs in the themes of a strong 
man, forms a central image in the career of Krsna, is shown by a number of 
sculptural representations of it, that we find even as far as South East Asia. 
It is common sense to think what the general public saw in these Images 
(was not the supplanting of Indra’s cult, or the ordering of the cosmos), was 
the feat of the strongest man in the world.” 


_ Besides, on account of its representation on the sculptural rocks of 
Mahabalipuram in Tamilnadu, and the very nature of its narrative e.g., the 
homage paid to the cattle etc., there seems a clue to its being of southem 
origin. For, we find its parallel in a very popular festival of South India, known 
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as “Pungal’ wherein too, cattles are decorated and worshipped. Presumably, 
this festival might have suggested to the Pauranikas such details to be 
tagged on to this Krsna Legend. The homage paid to the cattles [and 
decorating them with the garlands etc.,] being quite analogical with the 
Pungal festival, might suggest some Folk Tradition working at the root of this 
Legend. Besides, the Non-Brahmanical adaptation of the Legend, also, 
shows how the Mount Govardhana was transformed into Kotisila [huge stone] 
by the Jainas; and that how this Krsna Legend has found ‘simple treatment 
[i-e., without any fanciful exaggeration] at their hands. 


48 The Rasa 


A) The Brahmanical adaptation The simple legend runs that in a 
clear moon-lit night, Krsna started playing the flute. This attracted the Gopis, 
who all came there and joined with Krsna for beautiful Rasa dance. 


The Contextual variation According to BP.189.1-15, VP.V.13, 
when the Gopis surrounded Krsna for Rasa dance, He abruptly, 
disappeared, and was sought by” them. After a_shortwhile, Si Krsna 
appeared again and started dancing with all the Gopis. The HV, omits Risa, 
but only, states that the Gopis were mad after Krsna [Ibid, 75.22-28). The 
PP.U.K.272.177-179, adds very vulgar description of the movements of 
Krsna and the Gopis during the Rasa dance, but, has justified the same in 
the oft-quoted words of Rudra. The Bhp.X.29-33 almost follows the VP., 
narrative. The BVP. IV.127.28-51,61-82, which is mainly devoted to the 
glorification of Radha, adds that Krsna played with and enjoyed all the Gopis 
including Radha, and this play went on for one month. The same source 
inserts the legend of Astavakra, and its description is almost similar to that of 
the Bhp. 


B) The Non-Brahmanical adaptation TSSPC.VIII.5.116-119, says in 
brief, that Krsna enacted ballet dance; and that accompanied by Radha, 
Krsna thus, sported for eleven years. 


Cc) The Critical analysis In the later Puranas, the point “that during 
the Rasa dance, to fulfil the Gopis’ desire to be by his side, Krsna took each 
by hand to a certain point, and left her there’ has been presented by the 
statement that Krsna had multiplied*' Himself and stood between the two 
Gopis. It may be ‘stated, that such a belief has nothing to do with Krsna, but 
simply implies the Rasa-concept, which might have originated in some folk‘? 
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Tradition of some parts of India [e.g., the southern]. The BVP, however, 
emphasizes the point that the worship should be offered to Krsna along with 
Radha in the centre of the Rasa-Mandala i.e., a circle of definite space at 
Vmdavana [The abode of bliss]. 


4,9 — The Killing of Arista 


A) The Brahmanical adaptation While, Krsna was engaged in sports of 
Rasa dance, the demon Arista, assuming the form of a bull attacked Gokula. 
The frightened Gopas and Gopis ran away to Krsna and Balarama for 
protection. Thereupon, Krsna struck Arista with his arm, and seizing one of 
his horns, killed him with the same. 


The Contextual variation The earlier? Puranas insert this legend 
in the Rasa Legend, and state that Arista attacked Gokula, when Krsna was 
performing Rasa [Rasasakte...]. While, the PP.U.K.272.144-45, emphasizes 
that Krsna at that time, was playing some juvenile games with the Gopis. 
The Bhp.X.36.1, omits the details about how Krsna was engaged. All the 
Puranas except the PP., concur that Arista [bull] was killed by Krsna with its 
own horn. The PP.U.K.272.147-48 tells that the bull was killed by striking the 
palm tree between its two horns [talavarksam smutpatya Sririgamadhye 
vyatadayat]. The BVP, Supra, names the bull as Pralarnba. The Bhp.X,34,8- 
19, adds another Krsna Legend in the account, that Krsna delivered his 
father Nanda from a serpent, and also killed another demon Sahkhactida. 
About the serpent, it is said that he was in his former birth, a Vidyadhara 
named SudarSana, while Sahkhacuda was infact, Kubera’s follower (or 
Yaksa), who is said to have harassed the Gopis during the Rasa episode, 
and on that account, being killed by Krsna with a fist on his head. Krsna is 
also, stated to have obtained a crest jewel from the dying — Yakga; and 
presented the same to his elder brother. 


B) The Non-Brahmanical adaptation NIL 


C) The critical analysis These legends seem to be built on the 
grounds supplied by the network of traditions, and the variant myths current 
in different parts of the world. In the Brahmanic Puranas, however, Krsna’s 
Vindavana Lil@s come to an and with this legend. 
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5,1. | Kathsa’s Dhanur-Maha 


A) The Brahmanical Adaptation The Brahmanic Puranas, at large, state 
that with the Vrndavana Lilas, Krsna became very popular i in Mathura, and 
thereupon, Kaisa also came to know from Narada that Krsna of Gokula [or 
Vndavana] was infact, the son of Devaki. On the occasion of Dhanuryaga, 
Karhsa, entreated upon Akriira to fetch Vasudeva’s sons from Gokula. Akrira 
teached Gokula in the evening, and met Krsna and the other Gopas. He 
delivered there Karhsa’s message. Akrira, also, invited the other Gopas to 
attend the festival. Having passed a night at Gokula, Akrira left along with 
both the brothers. 


The Contextual variation The VP.V.16.20 and HV.77.42-47 state 
that knowing from Narada about the true nature of Krsna, Karhsa called the 
court and decided to kill all the Yadavas [except Akrlra], as Vasudeva had 
cheated him. In BVP.IV.64.1-3, it is told that Karnsa consulted a Purohita 
about his bad dreams, and the latter then advised him to send either Akrira 
or Uddhava or Vasudeva to Gokula for the above purpose. According to 
Dbh.IV.24.3-9, Karhsa’s suspicion about Krsna arose from the festivities at 
Gokula, and the same was confirmed by Narada. BP.190.22-48;VP.V.16.1- 
28;HV.81; and Bhp.X.37.1-25, insert here, another Krsna Legend about the 
killing of an Asura, who in the form of Ke6i, the horse, had attacked Gokula. 
On the contrary, BVP.IV.16.20-74; and PP.U.K.272.154-156, place this 
legend much prior to ‘Dhanurmaha’. According to HV., Kési was sent by 
Karhsa to kill Krsna, who was, also, told by the Gopas that Kesi was Karhsa’s 
brother. Krsna is said to have seized KeGi, and flung him to the ground far 
away. Rising up again, Kesi rushed at Krsna, who put his left arm into 
former's mouth, and as the arm grew in size, Ke6i fell life less on the ground’ 
[Bhp.X.37.7-8]. The PP.U.K.272-154-156 informs that Krsna had slain Kesi 
with a stroke of hand on his head. While, Dbh.IV.24. 8, states that Karhsa 
was sad at the death of Kési. Further, it is told that at this occasion, Narada 
came, and conferred upon Krsna, the title of KeSava [on account of slaying 
very powerful horse KeSi). Besides, at this place, the Bhp.X.37-28-33, has 
inserted another hero's exploit into the Krsna Legend, that Krsna happened 
to kill one another demon, Vyoma, who was the son of Maya; and had 
attacked Gokula in the disguise of a Gopa boy, and carried away many Gopa 
boys. Krsna, seizing him with both of his hands, dashed him to death, and 
brought back the Gopas safe. 
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Turning to the main legend, it is stated, that the sources, mainly 
stress upon the point, that the Gopis felt sad at the approaching separation 
from Krsna. According to BVP, they in anger, bound Akrura with cloth, hit 
him with the bangels and also broke down his chariot, and that there 
appeared a divine chariot from the sky, which took Krsna, Akrura and 
Balarama to Mathura. PP, Ibid 279-80 states that on the way, when Krsna 
slept, his feet were rubbed by Akrura. 


B) The Non-Brahmanical adaptation NIL 


C) The Critical analysis Most of the version of the above Legends 
seems to have been worked upon the motif of the sentiment of Bhakti, andt¢e 
Notion about hero's exploits. 


5,2 The slaying of Kamsa and the Allied Legends 


A) The Brahmapical adaptation The Brahmanic Puranas‘, have 
related the main legend with the three allied legends, which show how the 
two brothers spent their evening at Mathura: 


(1) Krsna killed Kamsa’ washerman; (2) Encounter with the flower 
merchant, who offered flowers to both the brothers, and consequently 
received their good wishes; (3) Krsna broke the bow of Karhsa in the arena of 
the wrestling ground. 


These three allied legends are depicted differently in the Brahmanic 
Sources. It is said that Krsna happened to meet washerman (of Kamsa) in 
the street of Mathura, who refused to give good clothes to him and his 
brother, and also spoke ill words to them. There upon, Krsna killed him with 
a single blow. A flower merchant named Gunako, who also being requested 
by both the brothers, offered them flowers and garlands, and received their - 
boons. Similarly, in another allied legend, it is shown, that while touring the 
city, Krsna met an hump backed woman, named Kubja. She was carrying a 
basket full of unguents and cosmetics. She told Krsna that she was 
employed by Karnsa for supplying the cosmetics. She offered cosmetics to 
him with pleasure. ‘Accepting that gift, Krsna resolved to cure Kubja of her 
hump, which he did by keeping his two feet on the toes of Kubja, and raising 
her chin with his two fingers*®’. After exchange of few friendly words, both 
departed. 
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The contextual variation The BP and VP., don’t give the name of 
the flower merchant. The BhP.X.41.43, gives his name as Sudama. 
Besides, in BVP.iv.41.7-15, not only the serial order of the above legends is 
changed, but different version is also given. ‘Kubja, who is described as an 
aged woman, is shown here, as transformed into a young and pretty lady by. 
Krsna with his glance.’ It is also said, that having enjoyed with Kubja,. Sri 
Krsna granted her Goloka ‘Kubjayd saha Srhgaram krtva ca Kautukena / 
Tam ca prasthapayamasa Golokam Gopikapati / Ibid, 54.10. 


B) The Non-Brahmanical adaptation The Ghata Jataka has 
recounted the above legends very briefly, as ‘that the two brothers on their 
way to Karnsa’s arena at Mathura, plundered the washerman’s street; clad 
themselves in robes of bright colour, and stealing perfume from perfumer's 
shops, and wreaths of flowers from the florists.’ (Ghata Jataka, 82 Supra, 
chap.Il) 


Cc) The Critical analysis These allied legends seem to have been 
tagged to the Krsna legend, with a view to provide divine hero's touch to 
Krsna. 


The main legend 


A) The Brahmanical adaptation According to the Brahmanic Puranas, 
after the three encounters, Krsna and Balarama reached the arena of the 
bow-sacrifice’?. Before they entered the arena, both the brothers were 
checked by many*®, Overcoming all those obstructions, Krsna caught hold of 
the bow, uplifting it with his left hand, and bending a little, strung the bow, and 
snapped it into two. At this, all the soldiers of Karnsa, wanted to hit both the 
brothers, who faced all of them with the help of the pieces of the broken bow. 
At the same time, Karnsa getting mad, ordered that all the Yadavas including 
the two brothers should be imprisoned. At this, Krsna jumped at Karhsa; and 
putting him down from the seat, killed him. Karhsa’s guard Sunama was killed 
by Balarama. Then, the two brothers met their parents, and Sri Krsna 
Bele Ugrasena on the throne of Mathura. 


~ The Contextual variation HV.83.18, refers to Karisa wearing 
white dress at this occasion. According to Bhp.x.44.40,41. Karhsa’s other 
eight brothers e.g., Kahka, Nyagrodha, Sumali etc., were also, killed at this 
occasion. It is said that Krsna killed Nyagrodha; and Balarama killed Kanka. 
VP.V.20.86-88; HV.85.76-79; Bhp.X.44.34-37; and BVP.IV.72.91,92, state 
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that Karhsa was dragged down from his seat by Krsna. The last source, 
however, mentions that Krsna killed Kamsa in a sportive way ‘jaghana 
Lilaya.’ The BP., and VP., add that after Karisa was slain, Vasudeva and 
Devaki greeted the brothers with affection [ and prayed to Krsna as Supreme 
God]. The BhP.Ibid, 51;45.1, states that with the help of his Maya, Krsna 
made his parents to forget his divine nature. The PP.Ibid.390, adds that after 
the death of Kaisa, Krsna sent back Nanda and the other Gopas along with 
many presents. The BVP., inserts a long discourse between Nanda and 
Krsna, wherein, the former was consoled by the latter [by narrating many 
Akhydnas]. It is also said, that while Nanda stayed back, Krsna sent 
Uddhava to Gokula for consoling YaSoda, Radha and the other Gopis, that 
Uddhava promised to Radha, that he would send back Krsna. Uddhava 
conveyed the same promise to Krsna, but the latter told that he could not fulfil 
that promise in person, but would visit all the Gopas and the Gopis in their 
dream [ Ibid. 73.1-3; 91.10,12; 93;98.41]. 


The Bhp. Ibid.,45.23-24, adds that while, sending back Nanda and 
the Gopas, Krsna himself made a promise to them, that he will pay them a 
visit. According to HV.88.49-54, Ugrasena had offered the throne to Krsna, 
who refused to take it ‘...na me karyam nrpatitvena vijnapyam kryatamidam.’ 


B) The Non-Brahmanical adaptation The JPP, has referred to this legend 
very briefly in the form of a simple narrative. The JHV, has placed this 
legend much earlier, and has titled it as ‘Karhsa devata parajaya’ [Ibid.35.49). 
After this, is mentioned, Krsna’s fight with the wrestlers and Karhsa's death at 
the hands of Krsna (Ibid, 36.11;44]. Ibid 36.51 refers to Krsna restoring the 
throne of Mathura to Ugrasena after the latters’ release from prison. This 
legend with different details, is also given in TSSPC.V.5.116-169, that Krsna 
killed Candra who had struck him on the chest; Krsna killed Karhsa by setting 
his foot on the latter's head, and dragging him out of the arena by the hair; at 
that occasion when Jarasaridha's army was ready to kill both the brothers, 
Samudravijaya asked his son Anadrsti [Aristanemi] to take both the brothers 
on his chariot to Vasudeva's house; and that Samudravijaya [Krsna’s - 
paternal uncle] set free Ugrasena on the advice of Krsna, and also made him 
the king. The latter, also gave his daughter Satyabhama to Krsna. According 
to the Buddhist Jataka, “Krsna along with all of his brothers reached the 
wrestling ring. Baladeva fought with Canura, and killed him with the strap of 
elephant; Mutthika was also killed by Baladeva. After Mutthika’s death, the 
king ordered for the capture of the ten brothers, and the same moment, 
Vasudeva cut down the heads of Kamsa and Upakarnsa by throwing upon a 


a 
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wheel. The brothers after having slain their two uncles, took over the 
sovereignty of the city of Asitanjana, and also brought their parents thither.” 


C) The critical analysis As this legend is widely current and popular in the 
variant tradition e.g., the oral, the Folk and the Art Tradition, and also finds 
variant version in the Non-Brahmanical Sources, it seems to belong to the 
Arche-type. 


5,3 Krsna’s Education and the Allied Legends 


A) The Brahmanical adaptation After Karhsa’s death, Krsna and 
Balarama attained the status of Kgattriyas by virtue of the Upanayana 
ceremony. Afterwards, they were sent to Kai for further education. There, 
the sage‘? Sandipani taught them 64 branches of Knowledge within 64 days. 
Both the brothers requested the preceptor to accept the remuneration, 
against which, the Guru asked them to restore his only child, who had 
drowned in the sea near Prabhasa. The brothers came to know that their 
preceptor’s son was devoured by an Asura Pancajana disguised as conch 
Shell. So, Krsna jumped into the ocean, and killing the Asura, brought back 
alive, the son of their Guru. Sri Krsna also, got the conch from the demon®. 
After completing their education, both the brothers reached Mathura. 


The contextual variation PP.U.K.273.1,2; Bhp.X.45.29; BVP. 
1V.99.1, state that the sage Garga performed the Upanayana rite for both the 
brothers. After this, they were sent to Kagya Sandipani of Avanti [the rest as 
above]. According to BP; VP.V.21.22; HV.88; Bhp.X.45.36, Krsna and 
Balarama completed their education in 64 days {ahoratracatussastya). But, 
the BVP.IV.102.25 has specified the period of education as one month, and 
also, adds that Sandipani initiated the brothers in the sacred Gayatii [a kind 
of Sarfiskara], and the same rite was also, attended by Nanda, YaSoda, Kunti 
and her five sons. The HV.88.2, states, that by this time, both the brothers 
had grown young. While, according to Dbh.IV.24.15,16, when they came 
back from Sandipani's hermitage, the boys were 12 years old [ jatau dvadaSa 
varsiyau krtavidyau mahiabalau]. 


B) The Non-Brahmanical adaptation The Jaina Source TSSPC. 
VIII.5.116-69, has adapted this legend in a different spirit, by stating that 
‘after the shift of the Yadavas to Dvaraka, the Lord of Samudra, called 
Susthita, gave the conches Paficajana and Sughosa to Krsna and Balarama 
respectively.” 
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Cc) The critical analysis This legend seems to have been worked upon 
the motifs employed in the legends associated with the Greek*' hero gods. 


5,4 Jarasamdha Attacked Mathura 


The legend comprises two phases, one dealing with Jarasamdha’s 
repeated attacks on Mathura and Krsna's counter safeguards; and the other 
dealing with the proper struggle of the Pandavas [on the advice of Krsna], 
which resulted in the death of Jarasarhdha. Here, only first phase of the 
legend will be dealt with. 


A) The Brahmanical Adaptation Enraged at the slaughter of Karnsa, 
Jarasarndha [Karhsa’s father in-law] attacked Mathura with a large army. To 
protect Mathura, both Balarama and Krsna, employing their divine weapons, 
made Jarasarndha flee for eighteen times. The Brahmanic Puranas, also 
record, that when Kalayavana, another powerful king, who was an ally of 
Jarasarhdha, was also planning to assist the latter in his final attack against 
the Yadavas at Mathura, Sri Krsna secretly, sent all his people to Dwaraka. 
Sri Krsna, also faced Kalayavana’s attack, and eluding his grasp, ran away 
into a mountain cave where the latter was killed by Mucukunda®, the king of 
solar race, whose sleep was disturbed by Kalayavana. 


The Contextual variation According to HV., the princes from all 
parts of India were allies of Jarasamdha; according to VP., Jarasarndha 
attacked Mathura, eighteen times; according to HV., and Bhp., it was 
repeated seventeen times. HV., also preserves the legend relating to the 
origin of Kalayavana. Bhp and VP., describe the direct siege of Mathura by 
Kalayavana. According to VP.V.23, Kalayavana was associated with the 
Mlecchas. The Bhp., also describes him as a leading Mleccha. According to 
PP.U.K.273.18, the number of Jarasarndha's army was thousand Aksauhinis; 
according to HV.90.38, it was twenty Akgauhinis. Bhp; and some of the NBS, 
also supply the list of kings joining the side of Jarasarndha. Bhp.X.50, adds 
that Jarasarfidha also, received help from an Asura Bana, and in this joint 
attack, too was defeated by Krsna. VP. Ibid; BP. Ibid; PP.Ibid, 35-36, 
Bhp.X.50, state that Narada instigated Kalayavana to attack Krsna. While, 
the HV.111,112, mention that Jarasarndha sent Salva to seek Kalayavana’s 
assistance in his final attack against Krsna. HV.95; Bhp.X.50, however, add 
that to escape from Jarasarndha, Krsna and Balarama went to the hill 
Gomanta. While they were on the hill, Jarasaridha reached there, and his 


The Krsna ray gt new pees 80 
10) 8 U4 


followers set the hill on fire. Meanwhile, Balarama jumped off from the 
mountain; Kisna with his weight, pressed it hard into the sea; and with the 
result, the fire got extinguished. Then, the brothers with their jumps, caused 
many waterfalls from the mountain. This profuse flow of water terrified 
Jafasarndha’s army, which ran away out of fear. Afterwards, there ensued a 
duels fight between Balarama and Jarasamdha, in which too, the latter was 
defeated, and at the same time, the aerial voice foretold Jarasamdha's 
complete defeat in the near future. H.V.II.44 refers to Krsna defeating and 
killing Srgaila- Vasudeva®, the king of Kuravirapura, on his way to the hill 
Gomanta. According to BVP.IV.121, one Srgala Vasudeva, who challenged 
Vasudeva Krsna's insignia and was killed by the latter, was in his former 
birth, Subhadra, the door keeper of the God Visnu, and just like Jaya and 
Vijaya, was cursed by Laksmi ‘to be born in the mortal world and live for 
hundred years; and that with the ending of the curse, he would again go back 
to Visnu's abode, after being defeated by the latter in the battle’. The same 
source adds that Krsna asked Srgala Vasudeva to discharge ten arrows at 
him. The arrows after having bowed at Krsna’s feet, quickly entered the sky. 
Then, a mace was hurled at Krsna, which also broke down after coming into 
contact of his body. Thus, when all the weapons of Srgala Vasudeva were 
rendered futile, he yielded to Krsna’s power and also prayed to him. At the 
prayers of Srgaia, Krsna is said to have wept, and with his tears, a charming 
lake was formed, which is known as ‘Bindu Sara’. Finally, Srgala meditated 
on Krsna and quit his mortal frame. 


B) The Non-Brahmanical adaptation In the Jaina Source, 
TSSPC.VIII.5.116-69, Kalayavana is mentioned as Jarasamdha’s son, who 
was treacherously killed by Krsna. The JHV, has, however, referred to this. 
legend in the very spirit of the Brahmanic Puranas [Ibid, 36.53-70; 40.28}. 
The JPP., exaggerates, that Jarasaridha fought with the Yadavas 346 times, 

and that each time he was defeated; and that finally, Jarasarmdha was killed 
along with SiSupala. 


The TSSPC. Ibid., 134-457, has preserved this legend in its own 
peculiar way. “That Jarasamdha’s son Kalayavana came to know from the 
merchants that Krsna had shifted to Dvaraka, so he provoked his father to kill 
all the Yadavas at Dvaraka. Thereupon, Jarasamdha with Sigupala and other 
kings, marched towards Dvaraka. Narada had informed Krsna beforehand, 
about the approaching Jarasamdha. Twenty eight sons of Jarasafndha are 
also mentioned as being killed by Balarama like ants. According to the same 
source, Balarama was struck by Jarasarndha severely, and that rumours also, 
spread about Krsna being killed by Jarasamdha. But, Aristanemi declared that 
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Prativisnu [i.e., Jarasamdha] must be killed by Visnu [i.e., Krsna]. Then, the 
actual fight, which took place between both of them is narrated as Jarasamdha 
hurled discus at Krsna, who along with the Pandavas, threw their respective 
missiles at Jarasarhdha. Jarasarhdha struck Cakra on Krsna’s breast, but the 
same stopped and stayed by his side. As, Krsna took the Cakra in his hand, 
the gods prociaimed that the Ninth Vasudeva has arisen, and then, 
Jarasaridha was slain by Krsna with the same Cakra [by cutting off his head].” 


C) The critical analysis Both types of Sources agree on the point that 
Jarasamdha® attacked Mathura several times, and was defeated each time 
by Krsna and Balarama by their divine powers. This motif of the legend 
seems imaginary. Keeping in view the ratio between Jarasarmdha's army and 
that of the Yadavas, it may be assumed, that infact, Jarasarhdha had 
attacked Mathura once only, and succeeded in defeating the Yadavas. The 
Clue to this assumption, has been gathered from the Mbh., [Souther edi] 
11.23.32, which states that Krsna was defeated and taken captive by 
Jarasamdha ‘... Vasudevam parigrhya ca’. Besides, Kalhana®, also hints at 
one king, who had won the whole of the north-west India and was’ killed by 
treachery in Mathura’. Thus, it may be maintained that these three allied 
legends have been woven around the fragment of a historical tradition or 
historical motif, which was current in some Oral Tradition of India. Besides, 
‘Jealousy marked by the emotions of devotion’ is also traceable as a motif 
working behind the framework of this composite legend. [i.e., the legend 
relating to Jarasafndha and Kalayavana]. As Kdlayavana is practically 
absent in the Mahabharata, he may be called essentially a Paurapic®” 
creation. Iti is said, that he was saved from Mathura people by the God Siva, 
and that Sri Krsna out of regard for Siva, got Kalayavana tactfully killed by 
some body else [HV.11.52]. Besides, the legend of Kalayavana might have 
originated in some oral tradition about the powerful Greek Bactrians or their 
Scythian successors. 


5,5 Shift to Dvaraka ( Dvaravati) 


A) The Brahmanical adaptation ‘When the Yadavas found that 
Jarasaridha was still planning his final invasion in collaboration with. 
Kalayavana, they called a council meeting of eighteen leaders, wherein, it 
- was decided that they should leave Mathura once for all. Sri Krsna, also, 
pursuaded the Pandavas to be united with him, and during the same attack, 
Igt Bhima kill Jarasarhdha. Then, Krsna and Balarama decided to leave the 
place and wander about for some months in the south, to find a suitable 
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region, where the eighteen families of the Yadavas could migrate and settle. 
It was, also, decided that the family groups should independently leave for 
the new place. About the erection of Dvaravati, it is told that at the instance of 
Krsna, Garuda found a place known as Kugasthaii, which was surrounded on 
all “sides by sea; and that at the request of Krsna, a divine architect’ 
Visvakarma’ assisted by the God Marut, built the capital of Krsna, and also 
provided it with an assembly hall ‘Sudharma’ with the help of his mental 
faculties (Mbh.II.19; H.V.I1.37). 


The Contextual variation At this instance, the VP.V.24,25 refers to 
Balarama’s visit to Vraja for two months; HV., places this anterior to the siege 
of Mathura; Bhp., inserts it after the establishment of the Yadavas at 
Dvaraka. HV., states that Krsna’s shift to Dvaraka took place on account of 
fear from Jarasarhdha and Kalayavana; and that the place where Krsna built 
the city was located by Garuda. While, Dbh.iv.24.31, adds that in the name 
of Dvaraka, Krsna got rennovated an old city: ‘Silpibhih Karayamasa 
Jirpadvaram’. 


On the others? hand, BP; VP; and PP, state that-leaving Mathura, 
Krsna reached the western sea, and asked for 100 Yojanas of land 
tayojanaparyantam] from the sea; and there built the city. While, the 
BVP.IV.103.7-10, shows Krsna instructing Vigvakarma to build: the city 
without using any wood ‘kuru Kastham vind Purim’. HV.11.37, also points out 
that Dvaraka was built by Visvakarma. BP and VP, state that Krsna got 
Dvaraka as well as the Assembly—Hall (Sudharma) brought by Vayu from 
Indra's palace. While, in PP.U.K.274.8; Bhp.X.50.55, it is said, that Indra 
voluntarily presented Sudharma hall to Krsna. The latter source, however, 
adds that Dvarak@ was a type of fort built in the midst of the sea-waters 
‘ ...DurgamdvadaSa- -yojanam/Antahsamudre + nagaram krtsnadbhutamaci- 
karat’ //. The Dbh. Ibid.30, states that Krsna along with the Yadavas, reached 
Dvaraka within period of few days. PP. Ibid 43; and Bhp.X.50, however follow 
the popular tradition, that Krsna with the help of Yogamaya, took his people 
while asleep to Dvaraka within one night “Susuptan mathurayam tu 
Pauranstatra Janardanah / Udhrtya sahasa ratrau Dvaravatyam 
nyaveSayat’// (PP. Ibid.) 


B) The Non-Brahmanical adaptation Amongst the Buddhist 
sources, the Gha{a Jataka®® says that Vasudeva Krsna along with his nine 
brothers shifted to Dvaraka at the advice of an asura (or goblin) in the form of 
an ass. 
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Amongst the Jaina Canons, Antakrtadasango 1.1; JHV.40, 41; 
andJPP, also refer to the above legend in their own style. “That ordered by 
Indra, Kubera built Dvaraka for Krsna and his people, and Krsna is said to 
have performed an austerity ‘ Astopavasa’ for getting the space on the sea- 
coast.” TSSPC.VIII.160-169, adds that both the brothers searched for a site, 
and located Dvaraka to the north-west of the Mount Raivataka. The same 
source, also, records that Krostuki, the best of the astrologers, told Krsna to 
build a city and settle down where Satyabhama bears the twins; and that 
Samudravijaya shifted to Sauryapura with eleven crores of his clan. It is also 
said, that the lord of ocean, called Susthita not only, revealed the site of 
Dvaraka®, but also, at the same occasion, gave Parcajanya to Krsna; 
Sughosa and many divine jewels, wreaths and garments, which belonged to 
the former Sarahginas to Balarama. 


C) The critical analysis This legend appears to have much of ' oral tradition 
interspersed with mythical®' motifs. 


6. Krsna at Dvaraka 


The legends realting to Krsna at Dwaraka, have special 
characteristic features e.g, that these have not retained much popularity 
amongst the masses, and are dealt with, incidentally, in the Brahmanic 
Puranas as well as the Non-Brahmanic Sources. Some of these may be 
treated, as the puranic innovations of some Oral Tradition or folk tradition. 


6,1 The Killing of Dantavaktra and Viduratha 


A) The Brahmanical adaptation Dantavaktra, the King of Karusas, 
was very much attached to his brother Vidiratha: Sri Krsna first Killed 
Dantavaktra. Viduratha, who was overwhelmed with grief at ‘the death of his 
brother, wanted to avenge his brother's death, by killing Krsna immediately 
with the sword. Knowing this, Sri Krsna employed his SudarSana Cakra, and 
without delay, cut off the head of Vidiratha. 


The Contextual variation According to PP.U.K.279.18-28, after 
having fought day and night, Krsna had only slain Dantavaktra, with the help 
of his mace at the gate of Mathura, and that afterwards, He went to Gokula 
and stayed there for two months [sporting with the Gopis], and then, returned 
to Dvaraka [after sending the Gopis to Vaikuntha]. The Bhp., X.78.5,10 
maintains that Dantavaktra, the king of Cedis (Caidya], was the cousin 
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[matuleyo] of Si Krsna. While, according to PP. Ibid.23, both the brothers 
were Jaya and Vijaya in their former life, who had to take mundane birth, in 
order to make Krsna’s earthly sport a success, and finally, being killed by 
him, they attained heavenii.e., liberation]. 


B) The Non-Brahmanical adaptation NIL 


C) The Critical Analysis The legend seems to be a reminiscent of 
some Oral Tradition about Krsna, and the same was invented to add more 
and more of heroic adventures into the extant Krsna Legend. 


6,2 Marriage with Rukmini 


A) The Brahmanical adaptation The Brahmanical adaptation of the 
legend is mainly, available in the Puranas and some stray references of the 
Mahabharata. Rukmini, the daughter of Bhismaka, the king of Vidarbha, was 
attached to Krsna, and wanted to have him as her husband. Similarly, Krsna, 
too hearing Rukmini's beauty, wanted to have her as his wife. Rukmni, “the 
eldest brother of the girl, opposed the proposal, as he wanted to give F Rukmini 
in marriage to Sisupala, the king of Cedis.Knowing this, Rukmini sent a 
secret Brahmin messenger to Dvaraka, with the message to Krsna, to come 
and accept her as wife, or otherwise, she would end her life. After getting the 
news about the date of her proposed marriage to Sigupala, Krsna proceeded 
to Vidarbha on a chariot along with the Brahmin emissary. Balarama along 
with a few Yadavas, also followed Krsna. Sisupala was accompanied by his 
friends Jarasardha, Salva and others. Bhismaka received Krsna and 
Balarama with due respects. Rukmini surrounded by many Brahmins, women 
and guards, proceeded towards the ‘goddess temple. Seeing Rukmini, Krsna, 
at once, took her on his chariot, and rushed towards Dvaraka. Sigupala and 
his friends tried to stop Krsna, but were crushed to defeat. Rukmini’s brother, 
Rukmi, however, chased Krsna a long distance, and started abusing him, 
who in anger, cut down former's bow, but spared his life at Rukmini’ 's request. 
Rukmi in great despair, repaired to Bhojakuta for good. Reaching Dvaraka in 
victorius® triumph, Krsna married Rukmigi with due rites. 


The Contextual Variation BP.199.1-11;VP.V.24-26;HV.104-109; 
PP.U.K.274.13-275; Bhp. X.52; and BVP.IV.105-109, all deal with this Krsna 
legend in the same strain. According to the Bhp, Balarama interferes for 
favour to Rukmi, and reproves Krsna for disfiguring him [but later on, he 
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himself killed Rukmi at a dice-play [Ibid.X .61.36]. VP., and Bhp., state that 
Krsna spared Rukmi's life, after depriving him of his eyebrows and hair. 


B) The Non Brahmanical adaptation The Jaina®? Sources have 
adapted the above legend with some minor deviations. According to 
TSSPC.VIII.6.1-76, Rukmini's paternal aunt sent Rukmini's proposal of 
marriage to Krsna; that during the fight, Balarama spared Rukmi, who did not 
return to his city, but stayed at the same place, where he was defeated. The 
same work also, adds details® about Krsna's marriage with other girls. 


C) The critical Analysis This legend seems to be worked on the basis of a 
historical motif. 


6,3 The Killing of Demon Naraka 


A) The Brahmanical adaptation Naraka, also, known as Bhaumasura 
was a powerful king of Pragjyotispura [Modern Assam]. The mythological 
motif, which has been worked up in the framework of the Brahmanical 
adaptation of this legend runs as :' the Goddess Earth conceived him with 
the touch of god Visnu in the form of Varaha, while she was being rescued 
from the water by him. By stealing the ear-rings of Aditi [the mother of Gods} 
,Naraka annoyed Indra®, who came to Dvaraka and complained to Krsna 
about the same. Mounting on Garuda, Krsna immediately proceeded to 
Pragjyotispura. Satyabhama, also, accompanied Krsna to Pragjyotispura, 
which was a well-fortified city. Si Krsna broke all the forts of the city, and 
counteracted the weapons discharged by Naraka's soldiers. Finally, Naraka 
himself came to fight with Krsna, who was up in the space on Garuda. 
Naraka’s weapon Sataghni was counteracted by Krsna. When all the 
weapons of Naraka were thus shattered, he tried to hit Krsna on the head 
with his trident. But, in the meantime ,Krsna cut off Naraka's head by 
SudarSana Cakra. After the death of Naraka, the earth appeared and 
returned to Krsna, the ear-rings of Aditi, and also introduced Naraka's son 
Bhagadatta to him. After consoling the child of Naraka, Krsna installed him on 
the throne of Pragjyotispura. Later on, Krsna entered the palace of Naraka 
where, he met 16100 young princesses, who had been kidnapped and kept 
as captives there. Krsna set them free, and at their request, agreed to accept 
them as his wives. Then, Krsna brought these girls to Dvaraka along with the 
presents in the form of wealth and Jewels etc. After defeating Indra during 
the Parijata episode, Krsna is said to marry® all the princesses. 
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The Contextual variation VP.V°7.29, treats Naraka as the son of 
Earth by Visnu and adopted by Janaka, who ruled over the city of 
Pragjyotispura [the centre of country, Kamarlipa inhabited by the Kiratas]. 
The Brahmanic Puranas present a common description of Naraka's tyranny. 
‘That Naraka had taken the umbrella of Varuna, the celestial nectar dropping 
ear-rings of Mother Aditi,and also, demanded the elephant Airavata'[such 
was the tyranny of Asura Naraka]. The legend is more elaborately narrated in 
HV and Bhp; and more fully delineated in the Kalika Upa-Purana. The 
PP.U.K.276, tells that at the end of the fight, Naraka got a boon from Krsna [It 
is also known that Naraka already was blessed with the boon that none else 
than Lord Visnu with the permission of the Goddess Earth, could kill him). 
According to VP.V.36, Naraka, also, had a friend named Dvivida, who was a 
monkey; could assume any shape at his will; and was killed by Baladeva. 


B) —_ The Non-Brahmanical adaptation NIL 


Cc) The critical analysis This legend:containing a hint about hostility 
between Siva devotees and the Visnu-Krsna devotees, seems to be based 
on religious motif. Besides, in the local history of Assam, Naraka is known as 
the powerful king of the remote past, and being killed in the battle by Krsna, 
the king of Bengal. But, could this Krsna of Bengal be treated as identical 
with Krsna of Mathura and Dvaraka? In the absence of any solid evidence to 
prove such identity, the religious motif of the legend seems more plausible. 


According to J.Gonda®, the legend of Bhumi’s son, Naraka, which 
bears more or less some Local character, and is described in various forms 
[vide, Mbbh.llI.142; HV.9.55; 120;:VP.V.29.23; Bhp.X.59.30], may be ~ 
interpreted as "...The divine power or king going by the name of Naraka, is 
mainly, a representative of dung, filth and manure, the favourite home of 
hogs and their relatives actually, are a product of the Earth and the rooting 

and messing activities of these animals. No wonder, that Naraka should 
have been a son of the goddess Earth. Nor, is it surprising, that Naraka 
appears in the puranic accounts, as a very rich and powerful ruler[HV.120]. It 
seems reasonable fo explain this mythological figure, without resorting to a 
hypothesis based on totemism. Now, it is worthwhile, to observe, that 
Naraka's father, who is passed over in silence, according to Southern 
recension of the Mbh, was Narayana, a fact unknown to the other parts of the 
_ @pic in which, he is an Asura, son of Bhumi [Mbh.XII.209.7]. He is called the 
first of the Asuras, who are destroyed by Visnu in the form of a boar." 
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6,4 The Parijata Harana 


A) The Brahmanical adaptation According to the Brahmanic 
Puranas, after slaying Naraka, Krsna accompanied by Satyabhama, went to 
heaven to deliver back the ear-rings of Aditi, the mother of Gods. In the 
heaven, Satyabhama reminded Krsna of his promise®, to get her the Parijata 
plant, and the latter then, plucked the plant and kept it on the Garuda. Indra 
and the other Gods opposed Krsna for this, and there, ensued a fight 
between them. The latter came out victorious, and succeeded in acquiring 
the Parijata to Dvaraka. 


The contextual variation The HV"°.Il. 66,67,70,71,73, shows 
Krsna as worshipping the God Siva, on his way back to Dvaraka. The same 
source, also tells, that this celestial tree was taken back by Indra to heaven 
after one year. The BP.203, also refers to the fight between Krsna and Indra, 
on account of the same tree. In VP.V.31, Indra himself gave Parijata tree to 
Krsna, saying that ‘let this be transferred to Dvaraka, where, it will remain as 
long as Sri Krsna will abide in the mortal world.’ The Bhp.X.59.38-41, 
however states, that incited by his wife Satyabhama, Krsna took away the 
tree and planted it in her garden. While, in HV, Satyabhama is excited by 
Narada, to have : the flower plant. The PP. |bid.276, presents a different view, 
that seeing Saci decorated with Parijata flowers”!, Satyabhama expressed 
her desire to get this Parijata Plant. The defeat of Indra, and a dispute 
between Saci and Satyabhama is missing in the HV. 


B) The Non-Brahmanical adaptation Nil 


C) The critical analysis The legend portraying Krsna’s superiority 
over the Vedic god, Indra, has religious motif or the plant motif as the . 
background; as well as jealousy among the women, as a theme for this 
heroic encounter. It also seems to have been worked upon some Oral 
Tradition or Folk Tradition about the importation of the Parijdta tree, which 
was current in the sub-continent of India. As this legend has its base in the 
Naraka legend, both might had some common source e.g., the belief in 
unnatural and miraculous happenings. 
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6,5 The Killing of Salva 


A) The Brahmanical adaptation According to the Brahmanic Puranas, 
Salva, the king of Kasi, happened to possess a wonderful air-ship named 
Saubha” , and the same was to be used by him for destroying the Yadavas. 
Salva had flown it to the city of Dvaraka in Krsna’s absence. The fierce battle 
between Salva and the Yadavas continued for twenty seven days. Krsna, 
who was told about Salva's attack and his father's arrest by the, latter, 
teached at the scene, and with his club, gave a crushing blow to Salva's 
Soubha. Thereupon, Salva ran swiftly to attack Krsna, who in reply cut-off 

alva’s head with his club, and taking his wonderful disc, broke down latter's 
airchariot, also destroyed his city and cut down his head.[....dagdha 
Varanasi naravatare Krsnena’ VP.V.34). 


The contextual variation In some of the Brahmanic Puranas, this 
legend is intermixed with the legend relating to Paundraka king . For, the 
PP.U.K.278 takes Paundraka as the king of Kasi, While, according to 
VP.V.34, he was the king of the Paundrakas; and the Bhp.X.66.1,treats him 
as the chief of Karusas ‘...KarusAdhipatimrpa/Vasudevoahamiti yajno’. In the 
Bhp. Ibid, and VP. Ibid, the king of Kai is looked upon, as a friend and ally of 
the Paundraka [Tasya Kasipatimittram...]. In both the above sources, the 
Kaégiraja [or Paundraka] is said to have sent a message to Krsna, who 
mounting on Garuda, reaches Kasi [Bhp.X.66.10]. HV., and PP., make 
Paundraka, first attack Dvaraka. According to PP., Narada incites Paundraka 
to challenge Krsna to fight. The HV.261, as usual, enters into details and its 
own inventions: ‘Krsna is away at Kailaga with Siva, when Kasipati assisted 
by Ekalavya, attacks Dvaraka during night’. According to PP.Ibid; and 
Bhp.lbid, by propitiating Siva, Krsna, first, obtained from Him, ‘the insignia of 
Vasudeva’ as a boon; killed the king of Kasi, and then, also entered into fight 
with his son Sudaksina [or Dandapanij, who for destroying Krsna, had 
obtained a mystic spirit in the form of flame like female as a boon from Siva. 
This spirit, also, attacked Dvaraka. According to Bhp .,' The mystic spirit was 
born of the sacrificial fire, and was sent to Dvaraka with the male 
accompanied by a host of Bhutas, who were the attendants of Siva! Krsna 
sent them all back, and with the help of his disc, He destroyed Sudaksina_ 
along with his priest, and burnt the city as well as the people of Kaéi 
[Bhp.X.41,42.]. According to the PP. Ibid, the discus of Krsna destroys the 
king, his city and the citymen. While, the HV., delimits its account upto 
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Krsna's encounter with the Paundraka’s, and avoids referring to the burning 
of Benares[Kasi]. 


B) The Non-Brahmanical adaptation NIL 


C) The critical analysis This is one of those Krsna legends, which on the 
whole, make reflection on the contest between the followers of Visnu and 
Siva. Besides, the same motif, which gives an indication of Vaisnava schism 
in such allied legends, is also found echoing in the Vedic myths recounting 
Indra, as destroying the holy cities. Similar myths are found current in the 
Folk Tradition of Mahabalipuram. According to M.D.0.74 Flaherty, jealousy is 
often, a traceable motif in such [Krsna] Legends and myths of the destruction 
of holy cities. 


6,6 Krsna and Sudama 


A) The Brahmanical adaptation This legend is adapted only, in few 
of the later Puranas e.g, PP., Bhp., and BVP. Kucela Sudaman was Krsna's 
friend and classmate from his childhood [Balasakha Satirthya], who in 
extreme poverty, turned to Krsna for help. Krsna is said to have accorded 
warm welcome to his friend; and also granted him enough of wealth. 


The contextual variation The BVP. IV.113.40-43, speaks of 
Krsna granting constant sovereignty and devotion towards Hari to one 
Brahmin named Sudama, after accepting from him, the grains of rice 
(Prthukanam Kanam). The PP.U.K.279.30-36 tells, that one fellow student of 
Krsna and Balarama fell into wretched poverty, and came to see Krsna in 
Dvaraka with a handful of rice grains tied in an old torn cloth 
[Mustimattrayacana paprthukan cima vasasi nibadhya]. He reached Dvaraka 
and stood in silence, waiting for Krsna, at the gate of Rukmini’s Palace. With 
his psychic power, Krsna came to know about it, and went to receive him. 
Taking him inside the palace, Krsna offered him Madhuparka drink with 
Rukmini waiting upon; washed his feet and joyfully partook those rice grains. 
It is further maintained that ‘as soon as Krsna partook the rice grains, the 
same moment, there appeared spacious palace and plenty of wealth in the 
place of Sudama's old broken house’. But, Sudama left Krsna’s palace with 
the impression that the latter did not give him anything ...'Krsnena na 
dattamiti manyamanah ', but to his surprise, saw a big house endowed with 
many riches in place of his old house, and thus, was impressed by the 
greatness of Sri Krsna [Bhp.X.80,84]. 
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B) The Non-Brahmanical adaptation NIL 


Cc) The critical analysis This legend based on the theme of true 
friendship , which is referred to at length in Bhp, might have developed from 
Folk Tradition or Oral’> Tradition current about Krsna, and been added to the 
bulk of Krsna Legends, just to delineate him as an ideal friend. 


6,7 Krsna revived the [four] dead sons of a Brahmin 


A) The Brahmanical adaptation According to the Brahmanic 
Puranas, a Brahmin went to Krsna at Dvaraka, and told him about the sad 
plight of his four sons, three amongst whom had died earlier, and the fourth 
who had died then, was brought to Krsna . Arjuna wanted to accomplish this 
task of reviving the child, and with Krsna's approval, he tried it hard with the 
help of 'Samjivanastras’ but could not succeed. Finding Arjuna in 
embarrassed position, Krsna became ready for the task, and accompanied 
by Arjuna, he mounted on Garuda; crossing the seven mountains, reached 
the abode of Resplendent Purusa; within a muhirta, brought back with him 
the four sons of the Brahmin all alive, and handed them to their parents. 


The contextual variation According to BVP .IV.113.38-40, the 
wife of a Brahmin went to Krsna, who restored to life her dead sons. While, 
the PP.U.K.272.41-55, mentions that a Brahmin brought his dead son, aged 
five years at the gate of the palace, and spoke ill words to Krsna, who kept 
silent’... Ktsnastamakrogam Srutva tisnimuvasa '. In the same’® source, the 
Brahmin told Krsna, that his five sons were already dead, and that as the 
sixth one , who was born dead, and if not restored to life by Krsna, the former 
will end his life then and there. At that very moment, Arjuna happened to be 
there, and out of pity, promised to revive the child. As he did not succeed, 
seeing the humiliated position of his friend, Krsna promised to bring back to 
life all the six sons of Brahmin. The remaining account is similar to the main 
adaptation, except that, in place of Purusa's ,Visnu-Narayana's abode is 
mentioned. 


HV.167, also, brings in an allied Legend wherein Krsna is depicted . 
as bringing back his [dead] brothers from the abode of Yama’... Mrtsthanat 
samaniya dadau matre sahodaran'. According to Bhp.X.85.33, 34, Balarama 
and Krsna were approached by their mother, to show her back the sons, who 
were killed by Karhsa. With the help of Yogamaya, both the brothers brought 
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back Devaki's dead sons from Sutala, who after being affectionately greeted 
by Devaki , went back to Swarga[Sutala]. 


B) The Non-Brahmanical adaptation NIL 


Cc) The critical analysis Such motifs were employed in the Krsna 
Legend, just to stress upon the concept, that Si Krsna's godly power was 
superior to all the gods. 


6,8 The Killing of Demon Sarhbara 


A) The Brahmanical adaptation The Brahmanic Puranas e.g, BP.199; 
VP.V.26,27;HV.163-167; Bhp.X.55;BVP.IV.112, repeat the Legend in the 
same tone. 


The contextual variation This Legend is not retained in the 
HV.BORI,edi, which only, devotes a few stanzas to the legend of 
Pradyumna's marriage ; and preserves different names of the demon” and 
the girl. The same source [Kinj.,edi], inserts it after the Parijata legend; and 
omits the role of the fish in it. According to PP, VP and Bhp, 'Pradyumna, 
when six days old, was stolen by Safnbara, who cast him into the ocean; but, 
was swallowed by the fish, which was delivered by the fisherman to 
Mayadevi, the wife of ‘Sambara. She saw a boy in the belly of the fish. 
Narada came and told her all about the child; her own former birth as Rati, 
and Pradyumna being her husband Kamadeva; and that for the same reason, 
she should rear him up’. The HV, and BVP, maintain that the child was 
kidnapped on the seventh day. According to HV, Sarhbara gave the child to 
Mayawati, who by inspiration, came to know about her relation with the child 
since her former birth. In the BVP. Ibid, she learnt the same from Saraswati. 
The same source substituting wind for Narada [Pavanah Kathayamésa], 
states that Sainbara was killed by Krsna’s son with Brahmastra. While, in the 
Bhp, Sarhbara is killed by Pradyumna with sword; and in HV, with the 
Vaisnava Missile. All the Brahmanic Puranas, except the BVP, maintain, that 
when Pradyumna knew of his true person, himself called on the Asura for a 
fight. According to Dbh IV.24, Krsna, who is grieved at the loss of his son , 
prays to Devi’, who tells him about the traces of the child, and _ that the 
former could meet his son after the lapse of sixteen years when Sarhbara 
will be killed by Krsna’s son. 
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B) The Non-Brahmanical adaptation Amongst the Jaina sources, 
the JHV.43-47, JPP and TSSPC. Ibid. 6.130-152 have adapted the above 
legend in their own peculiar style. These assign different names to the 
characters of the legend: That, the god Dhiimaketu out of former enmity, 
disguising himself as Rukmini, took away Pradyumna to the garden 
Bhitaramana on Tankaéila, and dropped him there on the rock, from where 
the child fell down uninjured. Khecara King, Kalasarhvara [i.e Safnbara] came 
there and saw the child whom be delivered to his wife Kanakamala 
[Mayawati]. According to the Jaina adaptation, there was a prophecy that 
Krsna will be separated from his son [Ibid 229-238]. The rest of the account is 
similar to the Brahmanic adaptation with the only difference, that Pradyumna, 
himself came back to Dvarakd unchallenged, and that there did not take 
place any fight between Dhimaketu and Pradyumna. 


C) The critical analysis Alike the Naraka legend, this legend too, 
seems based on the religious motif, i.e., hostility between the devotees of 
Siva and the devotees of Visnu-Krsna. 


6,9 The Killing of Banasura 


A) The Brahmanical adaptation According to the Brahmanic 
Puranas, Bana, the king of Sonitapura, was the son of Bali [or Asura Vali], a 
great devotee of Visnu Krsna. Bana is depicted as having 1000 arms and 
worshipping god Siva by offering one arm during each worship. Thus being 
pleased with Bana, Siva granted him a boon ‘that he would ever remain 
unconquered’. Bana's daughter Usa in her dream, fell in love with Aniruddha, 
the grandson of Krsna. Usa’s maid, Citralekha who possessed some occult 
power, brought the sleeping Aniruddha from Dvaraka, and presented him to 
Usa. Aniruddha accepted her as his wife, and lived unnoticed by the guards. 
But, the guards soon guessed Usa leading a married life, and informed Bana 
about the same. Bana, thereupon, surrounded Aniruddha from all sides. The 
latter catching hold of a Parigha, killed many guards and soldiers. Then, 
Bana bound Aniruddha by Naga Paga [a kind of missile]. Told by Narada, 
about Aniruddha's plight, Krsna accompanied by the Yadava chiefs, attacked 

nitapura. Bana was about to destroy Krsna, but Brahma intervened and 
stopped the fight. Then again, the fight was resumed, and Krsna had to face 
Varuna, who was also, siding with Bana. Third time, when the fight 
commenced, Lord Siva’? protecting Bana from all sides, fought with Krsna. 
As Krsna proved irresistible, Siva started praying Krsna to spare Bana‘s life. 
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Krsna thereupon, got pacified and took Aniruddha and Usa to Dvaraka, 
where they were married with due rites. 


The contextual variation —In the Kalika Upa-Purana, Bana is 
described as a friend and neighbour of Naraka, the king of Pragjyotispura [or 
Modern Assam]. This legend, however, finds similar treatment in all the 
Brahmanic Puranas, e.g., AP;VP;KuP;PP; and BVP. The HV., and the Bhp., 
although preserve similar account of the legend, but add sub-legends to the 
main legend. For instance, the BVP.IV.114-120 brings in’ Parvati, who is 
depicted to have sent a dream vision of Usa to Aniruddha, and made him 
restless; and that as a counteraction, Krsna also sent his grandson's vision to 
Usa in order to make her crave for the boy. Then, Citralekha is said to have 
told Usa’s desire to Bana, who was at that time with Siva; and managed in 
such a way that the latter could not hear.... but later on, when thus told by the 
guards, Bana began to fight with Aniruddha, who defeated the former along 
with Karttikeya. Then, it is told that Bali intervened and prayed to Visnu- 
Krsna, who promised that he would not kill Bana. According to PP.U.K. 277, 
Parvati is also shown as praying to Krsna to spare Siva, who had become 
senseless on account of Krsna’ s Mohanastra. According to 
BP.206;VP.V.33;PP. Ibid; and Bhp.X. 63, Bana mounting on a chariot driven 
by Nandiga , fought with Krsna; that when Krsna was about to kill Banasura, 
the Maya of Daityas or the mother of Daityas [Tanmata Kotara nama ‘nagn’] 
appeared naked before Krsna, who shut his eyes, but sent “his Sudargana to 
cut off Bana's arms, as well as the weapons hurled by Bana. The HV.189, 
brings in, one more legend into the account of the main legend, that during 
the fight, Krsna also, took away Bana's cows, which were being protected by 
Varuna, and that at the intervention of Varuna, Krsna set free the cows of 
Bana. The same source, also, presents Parvati [Rudrapi] sending the bride 
Usa to Dvaraka on her own peacock chariot [Ibid.190]. 


B) The Non-Brahmanical adaptation © Amongst the Jaina sources, 
TSSPC.VIII.8,85-99, elaborately deals with this legend, quite similar to the 
Brahmanic adaptation: ‘Aniruddha is said to be Pradyumna's son_from 
Vaidarbhi. Bana's daughter Usa used to propitiate magic art .. . Gauri had 
predicted, that Aniruddha will be Usa's husband. God ‘Sahkara, the husband 
of Gauri [i.e., the magical art] gave the boon of invincibility in the battlefield to 
Bana, except connected with women's affairs. Usa is said to give her 
husband the magic art known as 'Pathsiddha’ by which his strength increased 
and he could fight for a long time. According to the same source, Bana was 
killed by Krsna. The JHV.55, also describes the legend as above. 
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C) The critical analysis —_In the sources, Bana is treated as a king of 
Sonitapura [Devikota, Kotivarsam, Usavana], which is commonly, identified® 
with the modern Devikotta in Kamataka. The legend seems to have been 
worked upon an allegorical motif signifying ‘a struggle between the Saivas 
and the Vaisnavas, in which the latter were victorious, and the Saiva god 
could not even protect his votaries'. The Bhp X.88, also, records a similar 
legend, which depicts Krsna's encounter with Vrkasura , and is also 
suggestive of similar motif*'. 


6,10 Krsna and the Syamantaka Gem 


A) The Brahmanical adaptation The Brahmanic Puranas, mainly preserve 
two versions of the legend. According to the first version, Prasena got the 
Gem from sea (HV.1.38). The second version tells that Satrajit, who was a 
great devotee of the Sun god, received it from the latter. The properties of the 
gem are told as," it yields gold every day, where the jewel is present, that 
region is free from all kinds af disease and anything inauspicious". Krsna 
wanted Satrajit [or Prasena] to present the gem to Ugrasena, who was the 
head of the Yadavas, and a befitting person to possess the same. Inspite of 
Krsna's best pleadings, the gem remained with Satrajit who, however, gave it 
‘to his younger brother Prasena, who also, was reluctant to part with it. Krsna 
did not want to use force, so he kept quite in this regard. Wearing the gem, 
Prasena went for a horse ride into the forest, just to make a show-off of the 
great opulence of his family. He was killed by the lion in the forest. The lion 
with the gem was killed by Jambavan, the leader of the bears, who took away 
the gem and gave it to his children to play. When Prasena did not return, his 
brother Satrajit spread the rumour, that Krsna had taken the Jewel after 
killing Prasena. Krsna did not accept that scandal, and inorder to satisfy the 
publicfatmasarngodhanayal, he proceeded to investigate the matter. Some 
important persons of Dvaraka, also sided with him. While searching, he found 
the dead body of Prasena, and identifying the marks of the lion's claws on his 
body, Krsna followed lion's track by its paw marks, which finally, merged into 
the foot prints of a Bear{rksa]. This led Krsna into a great cave, where he 
found the gem in the hands of the nurse of Jambavan's children. Seeing 
Krsna, as the nurse cried for help, Jambavan came and challenged Krsna for 
fight. The fight lasted for 21/2882 days. Although, Krsna was busy defeating 
Jambavan, the people of Dvaraka having waited outside the cave for twelve 
days, and thinking that something undesirable might’ have happened to 
Krsna, returned to Dvaraka. While, all at Dvaraka were worried about Krsna, 
he defeated Jambavan, who in turn, gave his daughter to Krsna in marriage 
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along with the gem. Returning to Dvaraka, Krsna gave the gem to Satrajit, 
who was afraid of Krsna, as he had spread the scandal against the former. 
So, to appease Krsna, he gave him in marriage his daughter Satyabhama 
and the jewel®, which was given by Krsna to Satrajit. The other Yadava~ 
chieftains e.g., Satadhanva, Krtavarma and Akrira, who all had coveted the 
hand of Satyabhania, conspired against Satrajit, when Krsna and Balarama 
were away at Varanavata. Krtavarma and Akrira incited Satadhanva to kill 
Satrajit and rob the gem. Satyabhama informed Krsna about the murder of 
her father. The latter promised his wife that he would take revenge of her 
father's murder. Knowing Krsna's decision to kill him, Satadhanva sought his 
allies’ help, but they refused to extend any help, as they did not want to 
offend Krsna. Thus, left alone, Satadhanva mounting the horse, fled for 
safety. Krsna followed him upto a great distance, where Satadhanva's horse 
died, and the latter began to run helplessly. To remain fair to Satadhanva, 
Krsna also left the chariot, followed him on foot and struck off his head by the 
disc. Although, Satadhanva was killed, but the gem was not traced. So, after 
returning to Dvaraka, Krsna again searched for the gem a-fresh; noticed 
that[KrtavarmaJAkrira was missing from Dvaraka; and also, perceived 
inauspicious signs prevailing in the area. Thus, Krsna guessed that the gem 
was with Akriira. He summoned Akriira in the Assembly and told him that 
everybody knew that the gem was with him, so he should accept the charge 
and return the jewel to the rightful claimantfi.e., the child of Satyabhamia]. 
Thinking, that it was impossible to conceal the possession of the gem, Akriira 
presented it to Krsna, who showing it to all, again returned the jewel to 
Akrura, who was to remain always in Dvaraka. 


B) The Non-Brahmanical adaptation NiL 


C) The critical analysis © The Brahmanical Puranas deal with this 
Krsna legend quite lavishly. But, the same is missing in the Non-Brahmanical 
sources. HV.,BP; and VP., preserve this legend at the end of Krsna Legend, 
but the same is told long before the birth legend of Krsna in Vyp ., and 
BrahmaP . So, there must have been some valid reason, why the same 
legend was not retained in the biography of Krsna in the earlier Puranas, as 
was done by the later Puranas e.g., PP., Bhp., and BVP. Perhaps, the 
blaming of Krsna was not reckoned worthy of that hero in earlier days; and 
that the belief regarding the false accusation of Krsna, shows the hand of a 
late writer. Here, it would be in the fitness of things to quote Wilson®," 
Independently of the part borne in it by Krsna, it presents a curious and 
faithful picture of ancient manners in the loose self government of a kindred 
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clan, in the acts of personal violence, which are committed in the feuds, 
which ensue in the public meetings which are held, and the part that is taken 
by the elders, and by the women in all the proceedings of the community.’ 


6,11 The end of Krsna 


A) The Brahmanical adaptation This legend runs in most of the 
Brahmanic Puranas®, as follows: "The Yadava boys took Samba, who was 
dressed as a pregnant woman, to the sages, Vi$vamitra, Kanva and Narada 
[who had assembled at Pindaraka], and asked them about the child she 
would bring forth. The omniscient Brahmins felt insulted, and cursed the 
boys, that Sarhba would give birth to ‘Iron rod’, MUsala, which would cause 
tuin to all the Yadavas. In the meantime, the rod was delivered; the boys 
getting afraid, told the whole affair to Ugrasena, who got the rod powdered, 
and threw it into the sea. But, the powder grew into 'Eraka’ grass, and the 
‘femaining iron ring, which was swallowed by a fish, came into the hand of 
one Jaratkumara, who attached it with his arrow. Meantime, Sri Krsna 
guessed the end of the Yadavas, and also seeing bad omens, asked all the 
citymen to visit the holyplace Prabhasa. Reaching there, the Yadavas took 
wine to-excess, and started quarreling amongst themselves. ‘Sri Krsna is 
also, said®* to have struck many to death with the Eraka grass. Krsna's 
charioteer, who escaped the destruction, was despatched by the former to 
take the news of the destruction of the Yadavas to Arjuna, and ask him to 
come to the rescue of the remaining few. Balarama expired, assuming the 
form-of Sesa-Naga; and Krsna being struck in his foot by the arrow of Jara(or 
Jaratkumara). Ugrasena, accompanied by many Yadava women and the 
wives of Krsna, entered the pyre. With the remaining womenfolk, Arjuna 
repaired to Hastinapura, but on his way, was struck by the robbers, who 
abducted many of the Yadava ladies. Quite disappointed, Arjuna reached 
Hastinapura, and installed Krsna's grandson Vajra as the heir king on the 
throne of Hastinapura. 


The contextual variation The legend finds similar treatment in 
the BP;VP; and Bhp. The PP. Ibid. 60,61 states that the Yadava princes 
joked with the sage Kanva, who was practising penance on the bank of the 
river Narmada. While, the LP.69.85-86, has enlisted the sages as ViSvamitra, 
Kanva, Narada and Durvasa; and according to Bhp. XI.1.11, the sages 
present at the occasion were: Bhrgurangirah, Kasyapa, Vamadeva, Atri, 
Vasistha and Narada. In BP. Ibid; VP. Ibid.37.31-37; Bhp. Ibid, Uddhava, a 
friend of Krsna was sent to Badari, no sooner the curse was known . The 
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PP., and LP altogether omit such reference. According to PP. Ibid. 62-64, 
Krsna himself disposed of the iron rod 'Krsnoapi tadayasam misalam 
cUmibhitam hrade nipatayamasa’. The Bhp., deals with the meeting between 
Vidura and Uddhava, after the Pandavas and the Yadavas had expired. 
According to VP; and BP, some of the remaining wives of Krsna, were 
kidnapped and some followed the Abhira robbers willfully. The Bhp. though, 
silent on this issue [that Krsna’s wives of their own, went with the robbers] 
just, mentions that Arjuna took the remaining Yadavas to Indraprastha 
[Hastinapura]. According to PP., only the ladies were taken. Some of the 
sources e.g., BP;VP and PP, justify the kidnapping of Yadava women with 
the help of an allied legend®”. Next, in PP. Ibid. 56-59, it is held that with the 
help of Brahmin's curse[or Gandhari's curse], Krsna thought of lessening the 
burden on the Earth, which had accumulated due to the innumerable 
Yadavas [asafkhyaistairyadavairiyam prthivi samvrtaabhavat] and thus, he 
brought®* about their destruction to fulfil the curse of the Brahmin sages. The 
VP.V.37.16-67, maintain, that after Krsna had guessed the destruction of the 
Yadavas, Vayu, the messenger of gods, was sent by them to Krsna to deliver 
him the message of Indra, that ' as He had been on earth for more than 
hundred years [Varsanamadhikam Satam]; and all the Daityas were killed, 
and Earth being rendered free from all burdens, He was wanted back by the 
gods’. In reply, Krsna is depicted to have told the messenger, that he would 
be back after seven days, when the Earth will also be devoid of the burden of 
the Yadavas, and Dvarakd, too, will be returned back to the ocean '...yath& 
grhitamambhodherdattaham Dvarakabhuvam ' Regarding the messenger of 
the gods coming to Krsna, etc., the Visnu Purana offers a fine text. While the 
Bhp., has improved upon the narrative and shows Brahma, Prajapati, Siva, 
the Bhutas, Indra and other gods coming in person, to pursuade Krsna to go 
back to heaven. The same source, also provides elaborate narrative of 
Krsna's final activities on Earth [e.g., instructing Uddhava to go to Badarikal, 
and brings in a long sequence of Krsna’s instruction to Uddhava. It does not 
refer to the end of Balarama, but just like the VP., supplies an hint, that by the 
power of yoga, he just returned into Himself... Samyojyatmanamatmani'. As 
to how Krsna's end came, BP, VP; and Bhp., maintain®, that when Krsna sat 
in the forest, assuming one of the yogic postures, laying his left leg across his 
right thigh and turning the sole of the foot outwards, was hit at the sole of the 
foot, and expired’. The VP, maintained that after Krsna had departed, the 
ocean rose and submerged the whole of Dvaraka, except the temple of the 
deity of the Yadavas. The Bhp XI.30.32 totally, agrees with this account, 
except the legend about the safety of the temple”. 


The Krsna merGoodien 98 
4 


B) The Non-Brahmanical adaptation Amongst the Buddhist 
Sources, the Lalita Vistara and the Ghata Jataka have adapted the above 
Krsna Legend in their own style. Lalita Vistara seems to record very brief 
account of this legend in the form of these remarks ' that the Vrsni family of 
Vasudeva, perished for their irreverent conduct towards Kanhadipayana '. 


The Ghata Jataka however, offers an elaborate version of the 
legend:’ That in course of time, the ten brothers’ family increased with many 
sons and daughters. Then, after long time had passed, their parents died. 
Then, Vasudeva Krsna's son died. Upon his death, the father ‘in great 
sorrow, neglected his kingdom, but was consoled by his brother, the 
Ghatapandita who had assumed the false appearance of the madman®. 
After a_long time, the sons of ten brothers thought of putting to test 
Kanhadipayana, who was considered by people, as possessing divine 
insight. So, they drest up a young boy by binding a pillow on his belly, and 
made him appear as a pregnant woman, and bringing him into the sage's 
presence, asked him about "when this woman will be delivered ". The ascetic 
perceived, that the time had come for the destruction of the ten brothers, and 
answered that, the boy will bring forth a knot of acacia wood on the seventh 
day, and with that, he [the ascetic] will destroy the line of Vasudeva. The 
boys took that as a joke, and killed the ascetic. But, when their fathers knew 
it, they were frightened. They put the man under security, and when on the 
seventh day, he was delivered of a knot of acacia wood from his belly, the 
king got it burnt. The ashes that were cast into the river, stuck on one side 
and grew into Eraka plant. After few days, Vasudeva Krsna, the king 
proposed to his brothers to go for river bath. So, they caused a great pavilion 
to be made, and ate and drank joyfully, and in sport started quarreling. One 
of them picked a leaf from the Eraka plant and with that beat many to death. 
As all destroyed each other, Vasudeva, Baladeva, Afjana and the Chaplain 
survived, and mounting a chariot, they wended their way to south. These four 
reached Kalamattika forest, which was occupied by Mutthika in the form of a 
Goblin for a Raksasa], who perceiving Baladeva, remembered his past 
enmity with the former. Taking the semblance of a wrestler, he provoked 
Baladeva for wrestling. Vasudeva tried his best to prevent Baladeva, but the 
latter went to meet the challenge, and was killed in that encounter. As Krsna 
found him dead, he went with his sister and Chaplain to an another place, 
and at the outer circut of the village, relaxed in the shelter of a bush, while his 
sister had gone to the village for collecting food for him. A huntsman by the 
name Jara, found the bush shaking, and taking it as [with a pig inside] 
occupied by a pig, pierced his feet with a spear. 
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Vasudeva Krsna, then addressing the hunter as uncle, asked him 
about who he was, and told by the hunter, that he was named Jara, Krsna 
thought within himself " whom old age wounds, will die.... So | must die 
today”. He asked the hunter to tie his wound, and afterwards let him go. 
Then, Vasudeva Krsna taught to the people nearby, some science for living 
and died afterwards. Thus, excepting Anjana, they perished every®2 one. 


This legend has, also, been well adapted in the Jaina Sources, 
amongst which, the TSSPC. XI, provides elaborate version of the legend. 
"Neminatha had predicted that ‘Samba will attack Dvaipayana; the latter out 
of revenge, in the 12" year onwards. will burn the city of Dvaraka along with 
the Yadus; and that Krsna's own death will take place at the hand of his half 
brother Jaratkumara. " Knowing this, Krsna prohibited wine in the city. 
TSSPC, Ibid, 19-30 describe that Sainba and other Yadava princes bet 
Dvaipayana, who was meditating; that Krsna and Balarama went to appease 
the annoyed sage who, however, told them that as true to his Nidana, he 
would burn Dvaraka along with all the Yadavas except Sri Krsna, and over 
this, Balarama expressed anger. Next, some princes e.g., Pradyumna, 
Samba, Nisada, Ulmuka, Sarana, and amongst the ladies, Rukmini and 
Jambavati etc., are said to have become mendicants. Meantime, Dvaipayana 
died, and resumed his next birth as Agnikumara, and in next birth too, he did 
Not forget his former enmity with the Yadavas. In Dvaraka also, he was still 
known as Asura Dvaipayana. Then, it is told, that accordingly, a fire 
consumed® the city of Dvaraka with sixty/seventy two crores of families of 
the Yadavas within six months. After this catastrophe, the two brothers went 
to an old garden and there, Balarama suggested that they should go to the 
Pandavas. Thus, they proceeded towards the place of the Pandavas, and 
when they reached the city Hastikalpa [identified as Hathab near 
Bhavanagar], which was ruled by Acchadanta, the son of Dhrtarastra, the 
latter went to kill both the brothers, but was ultimately defeated by them. 
Then, the brothers went to the forest KauSamba. Being extremely thirsty, 
Krsna requested Balarama to fetch water, and himself, rested under the tree 
‘putting one foot on his knee, covering himself with yellow garment’ [and went 
to sleep]. Jara's son [Krsna's half brother], a hunter carrying a bow, came 
there and mistaking Krsna for a deer, shot him in the sole of the foot. Krsna 
got up thinking that he was wounded by trick, and asked the hunter to tell his 
family and name. Coming to know the reality that Krsna was his younger 
brother, Jara wept and felt tragic, but was pacified by the former. Sri Krsna, 
also, told Jara that he was the sole survivor of the Yadus; he should go to the 
Pandavas, taking with him Krsna's Kaustubha as a token. Then, while Krsna 
was contemplating, paralysis, Vayu winding humor or strong case of tetannus 
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broke his limbs and he expired. The same source, further, adds that the 
Pandavas performed Krsna's last rites. 


Regarding the end of Balarama, it is said that the shock was too 
much for Baladeva. In his anguish, he carried the body of Krsna and refused 
to part with it. Siddhartha [his former brother, who had become a deva in his 
next birth] came and preached to him, and consequently, Baladeva regained 
enlightenment, and practised penance for 100 years on the summit 
Tufgika. As many lions kept surrounding him, he came to be known as 
Narasinha. Later, he died, as he was hit by a falling tree. After his death, 
he is said to have become Indra in Brahma Loka, because of his affection for 
Krsna, who after his death, was residing in Valukaprabha. It is also, told that 
before going to heaven, Baladeva propagated Krsna-worship in India. 


The JHV, deals with the above Krsna legend, in the following 
manner. Dvipayana gets annoyed with the Yadavas, and one of his followers, 
Agnikumara burns the city of Dvaraka; Ibid. 62, describes the brothers finally, 
repairing to the Southern region, and then, Krsna’s death is described in 
conformity with the above source. The region of the Pandavas is mentioned 
as ‘Southem Mathura’. In the same source, are narrated the Nirvana of 
Neminatha; the incident of Baladeva assuming the Vaikriya-body; and some 
episodes to popularise Krsna [Ibid 64]. 


The JPP, also follows the similar course of the narrative. 


C) The critical analysis As both kinds of Sources[e.g., the Brahmanic 
Puranas, and the Non-Brahmanic] preserve different details regarding the 
end of Krsna and the Yadavas, it seems, that the Non-Brahmanic Sources 
preserve historical®” tradition of the legend. The Brahmanic Purapas, which 
mainly base their version of the legend on the Mahabharata Tradition 
[preserved in the Mausala parva], seem to have, also, worked upon the 
legend in their own exaggerated style, on the basis of some Oral Tradition 
regarding Krsna's end and Yadavas'’ final catastrophe. 


If, the proper evaluation of the legend is to be attempted, then, 
Zehner's® remarks on the destruction of the Yadava race and the 
submerging of Dvaraka, must be taken into account. " There must be a war, if 
justice is to be preserved. Strife and war are quite as much part of the true 
earthly equilibrium and justice, as are tranquillity and peace. The divine 
justice in this case, reached what must have been an all time record in terms 
of kill-count”. 
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Further, destruction of Dvaraka, may be traced back and linked to 
the pattern of Indra's destruction of holy cities [Purandara] in a cycle of myths 
narrated in the Rgveda, and current in the Folk Tradition of Mah@balipuram®, 
which goes that a prince, named MalleSvara [of Bana's clan] fell in love with 
some Apsara, and begged of her to show him Indra's court. After visiting 
Indra's court, the prince also, adopted new ideas about his palace. As, the 
news of its magnificence reached the gods, their jealousy was excited, and 
they sent god of seas to let loose his waves and overflow the palace. The 
same tradition about Malle$vara, seems to have been further elaborated in 
the Southern Puranas e.g., HV., and Bhp, which clearly, draw upon the 
legend of the submergence of Dvaraka. 


Summing up the critical analysis of the legend, it would be in the 
fitness of things to quote Eliot™,"...in the legend relating to His end [after 
presiding over the annihilation of his race in the internecine strife, he was 
slain himself], we see dimly, the figure of some aboriginal hero, who though, 
ultimately canonized, represented a force not in complete harmony with 
Brahmanic civilization”. 


Finally, while concluding ‘the Concordance of the Brahmanical 
Puranas and the Non-Brahmanical Sources of Krsna legend’, it may be 
assumed, that the Krsna legends discussed above, show that these often 
had origin in some popular Folk-Lore; are not always the fabrications of the 
Brahmanic authors; and also, point to the Non-Brahmanic origin, and 
sometimes even to the anti-Brahmanic. After making due allowances for 
poetical licences and poetical exaggerations, the Krsna legends seem to 
have suffered most from the Brahmanical manipulation; to have been derived 
from the genuine Tradition that had undergone deliberate and systematic 
change for devotional and sectarian purposes in the Brahmanic Sources; and 
that the probe of the contemporary Non-Brahmanic Sources, also may, 
confirm the above assertion. For, so far was Krsna anterior [i.e., in advance - 
of his times], that it would have been impossible for a poet of that age [when 
the Brahmanic Sources came to be written], to draw upon the Krsna Legend 
from mere imagination, and the mode! must have been furnished by life and 
picture preserved and carried over in the Folk-Oral Tradition, till it got 
impressed in the literary form. 


However, this critical and comparative study of Krsna Legend, 
reveals the absence of a harmonious uniformity in the narration of various 
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details of Krsna’s life, and it is evident, that the same has passed through 
different stages of development in the Sources. 
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historical evolution of the legend, with a view to unravelling the 
complexities incidental to it. 
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Benjamin, Ibid., p.52). 
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‘The traditional Oral literature and the Folklore of Korea’ by Kim Yol Gyu, 
Quoted by Benjamin, P.S. Ibid. 


The same, may, prove that the legendary Si Krsna belongs to the category 
of Traditional heroes. 


Cf. BP. 181.5-20; VP.V.1.12-33; PP.U.K.272.12-18; HV.52-57; BVP. iv. 4.2- 
71; BhP.X.1.17-19; Dbh.iv.18.2-25; VyP-Nil; AP-Nil; LP-Nil. 


According to Non-Brahmanical Sources, Karisa had slain instead Sulasa's 
six still-born children, who were exchanged for Devaki's sons; and the latter 
were reared safely in Sulasa’s house [Cf.TSSPC. VIII.5.89-97]. 


Vyp.lI.34.162-165 and Bhasa’s Bala Carita 1.10, state that Krsna was the 
seventh child of Devaki. 
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They were the sons of Hiranyaksa, according to PP.UK.272.31,32. This 
allied legend of Hiranyaksa or Hiranyakagipu, is recounted in all the 
Brahmanic Puranas. 


The birth legend of Krsna finds similar treatment in both the VP and the 
Bhp. 


BP, VP and Dbh., stress upon the point, that Vignu-Narayana uprooted his 
two hairs, black and white, which entering the wombs of Devaki and Rohini, 
were born as Krsna and Balarama [Also see. Mbh.1.64). 


According to Non-Brahmanic Sources, prior to Krsna’ s birth, Devaki saw a 
lion in dream...Gafgadatta's Jiva falling from Sukra, descended into her 
womb on the eighth day of the white half of Nabhas...Devaki bore a son, 
on whom, the gods attended; the child with his power, put to sleep Karnsa’s 
watchmen. ..DevakT summoned Vasudeva to take the child to Nanda’s 
place and leave him there with Nanda, who was just like the boy's maternal 
grandfather...The gods in the form of bulls, went in front of Vasudeva, 
while, a few held umbrella (Cf. TSSPC. Ibid.5.98-114). 


HV, BVP and VyP, omit the detailed motifs relating to Krsna’s removal to 
Gokula e.g., “that while going to Gokula at night, Vasudeva with child 
Krsna, was protected from rain by Sesanaga with his hood; and that 
Yamund gave way to Vasudeva with deep knee waters.” 


Cf. The Jatakas or stories of the Buddha's former births; edi, E.B. Cowell; 
Trans, H.T. Francis, and R.A. Neil, London, 1957, Vol.iv, pp.50-57. 


The Ghata Jataka, even, records that by this exchanging device, 
Devagabbha was able to save all of her ten sons, [who were known to the 
world as the sons of Nandagopa] as well as the ten daughters of 
Nandagopa, for Karfisa had decided to spare her daughters. [Ibid] 


Cf. Cowell, E.B.,edi, The Jatakas or stories of Buddha's former births, Vol., 
iv. p.51, F.N.1. 


BVP.IV.9.17-40, shows mythological assimilation of the legend by adding, 
that i in his former life, Nanda was the best of Vasus, and named Drona (or 
Kagyapa); had a spiritual minded wife Dhara (tasya Patni Dhara sadhvi); 
and that in former life, Devaki was Aditi, and Rohini was the mother of 
Sarpas. {Also compare Bhp.X.8.48) 


The Ghatajataka states that Devagabbha’s first son Vasudeva, who was 
exchanged with Nandagopa's daughter, lived safely with her at the village 
of Govaddhamana (Ibid.,p.51). 
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Cf.VP. Ibid., 6-9; PP.Ibid., 272.69-71; Bhp., Ibid., 8.1-16. 


The Bhp.X.2.1-2, may, also, shed some light on the concept of demonology 
in the Krsna Legend, as all the demons killed by Si Krsna during his 
childhood, are treated as allies of Karnsa, who himself, was ‘the Incamation 
of the demon Kalanemi. 


The Bhp.X.12.14, has also, named Pitana as Ulikika or Baki. According to 
Vyp.84.12, Putana is Tamasi, the wife of Sadrama. The MP.268.29, 
however, has looked upon Putana as a deity, who is to be propitiated at the 
commencement of building a house. The Vyp.69.190, has further, cited 
Pitand among the fearful goblins. 


Cf. *“—bhagnau uttuigaSakhagrau mahadrumau,” VP.V.6.18. 


VP.V.6.35; Bhp.X.11.15, however, add that YaSodd asked Krsna for a suck 
before the shift. This reference, may, shed some light on the age of Krsna 
at the time of the shift. 


According to VP.Ibid;6.21, the aged cowherds suggested, that they should 
shift from Gokula to Vndavana; and in the Bhp.X.11, an aged cowherd, 
Upananda is said to have made the above suggestion. 


BP.185.1-56; VP.v.7.1-82;  PP.U.K.272.128-34; HV.68,69; Bhp.x.15; 
BVP.IV.19.1-169. 


Cf. PP.U.K.272.100,101-128; BVP.iv.16.1-13,20. 


BVP.IV.19., however, contains prayer of Surasa [Kaliya's wife] to Krsna, 
who is said to have conferred a boon on her that she will receive her 
husband devoid of injuries; and that now onwards, she will be just like His 
[Lord's] daughter and Kaliya as His son in-Law. 


Pausanias, ii.37.4, quoted by Robert Graves, Ibid., Vol.|l.pp.109-110. 
Virgil's Aeneid, vi.287, quoted by Robert Graves, Ibid. 


VP.V.8.1-13; BP.186.1-13; HV.70; PP.U.K.272.135-39; — Bhp.X.15; 
BVP.IV.22. 


“—- we, may, discuss the custom of hanging up rags on trees-- Among the 
Mirzapur Korwas, the Bianga hangs rags on the trees--- as a charm to 
bring health and good luck— The same custom prevails at various 
Himalayan shrines, and at the Vastra-Harana or sacred tree at Brindaban 
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41. 


42. 


43. 


44. 


45. 
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near Mathura, which is now invested with a special legend, as 
commemorating the place where, Krsna carried off the clothes of the milk- 
Maids, when they were bathing, an incident, which constantly appears in 
both European and Indian folk-lore” (Clauston, Popular Tales, i.191, quoted 
by Crook, William, The Popular religion and folk-lore of Northern India, 
MMO publishers, Delhi, 1968, p.161]. 


Bhp.X.26.11-23. 


The VP., maintains, that it was the same Krsna, who presented Himself 
{sveneva Krsnariipena] on the mountain, while, HV., says that it was the 
personified mountain. 


Cf. VP.V.12.17-20; Such references in a general way, make a prediction of 
the impending Mahabharata war and Krsna’s role in it. 


Cf.Vol., Ill, pp.53,83, 104,123,147, Vol.iv.pp.39.51,259. 
The Krsna cycle in the Puranas, pp.90-91. 


Rasotsavah sampravrtto gopamandala manditah/YogeSvarena Krsnen 
Tasam madhye dvyordvayoh // [Bhp.x.33.3]. 


This seems, to have been preserved up-to-now in the form of dance drama 
known as Ka or the dance of Krsna, which is conducted at Guruvayura 
temple in Kerala. This is based on the pattern of Gitagovinda. It is 
important to note, that ‘Ka’ gave way to a special mode of presentation, 
which became characteristic feature of the Kathakali. 


BP.189.46-58; VP.V.14; HV.76.1. 


VP.V.16.11, also, speaks the same: ‘Krsnasya Vavrdhe Bahuh 
Kesidehagato dvija’. 


PP..Ibid.349, maintains, that both the brothers spent the night in the arena 
hall. According to BVP. Ibid.72.50-56, both the brothers with Nanda, spent 
the night at the house of one Vaisnava devotee ‘Kuvinda’, and leaving all 
asleep, Krsna, secretly, visited Kubja. The same source, also adds that in 
her former life, Kubjé was SGrpanakha. While, the Bhp.X.42.23-25, states 
that both the brothers accompanied by Nanda and the other Gopas, spent 
the whole night in the camp outside Mathura. 


Ih this context of curing of Kubja, BP.VP; BhP., have similar version, Krsna 
is titled as ‘Ullapanavidhanavit’ [VP.V.20.9]. AP.XII.23, however, says 
‘Kubjam Rjum cakre’. 
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It was a wrestling ring according to Ghata Jataka, where, at the invitation of 
Karhsa, Krsna is said to have entered along with his nine brothers. 


The Brahmanic Puranas, at large, hold that Karisa had ordered his 
wrestlers Caniira and Mustika to kill the brothers in a duel, and had kept his 
mad elephant Kuvalaydpida at the entrance. Balarama and Krsna first, 
killed the elephant, and then the three wrestlers [ToSalaka, Caniira and 
Mustika]. 


The Mbh.II.38, however, tells that Krsna received the knowledge of the 
Vedas from one sage Ghora of Angirasa clan. 


Cf. VP.V.24. 27-28; ‘Mahodadhih sarghyahasto uvaca: Daityah Paficajano 
nama ‘Sahkharupah sa balakam/ Jagraha = yoasti_salile 
Mamaivasurasiidana... hatva Paficajanam ca tam / Krsna jagraha 
tasyasthiprabhavam Sankhamuttamam’. 


Cf.lnfra, chap.V.,pp. 


Mucukunda had a boon from the gods, that whoever disturbed him in sleep 
[which he had after austere penance], would be burnt the very moment, 
seen by the former. As Krsna hid himself behind Mucukunda, Kalayavana 
taking the asleep man as Krsna, kicked him with foot, but was reduced to 
ashes by the sight of Mucukunda. 


PP.U.K.273.633-670; VP.V.22,23, also refer to a duel fight between 
Balarama and Jarasamdha. 


On the other hand, one Paundra Vasudeva, the king of Bengal, is also, 
said to have attacked Dvaraka and challenged Krsna’s insignia, when 
Krsna was away at Badarikagrama for performing asceticism. The Yadavas 
headed by Satyaki, faced him. Told by Narada, Krsna, also, reached 
Dvaraka in time; met with the challenge and killed the assailant with the 
disc (Cf.Bhp.!bid; BVP. Ibid}. 


Besides Jarasamdha and Kalayavana, Paundraka Vasudeva is, also, held 
as a historical figure, since the Paundras are found referred to in the 
Sanskrit literature. Ramayana speaks of them as the aborigines of South 
India; in the Mahabharata, they are referred to as belonging to West 
Bengal, and participating in the Mahabharata War. 


Rajatarangini, 1.57-59, also, refers to Gonarda, the king of Kashmira, who 
helped Jarasamdha in his attack at Mathura. 
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Out of the three Brahmanic Puranas, e.g., VP,HV,Bhp., the first preserves 
legends of familiar character; while the last follows the middle course; and 
the HV., provides the prolific touch to the Krsna Legends. But, it is not 
possible to decide, that out of these three sets, any of the Brahmanic 
Puranas preserves the original Tradition of the Krsna Legend. 


a) ‘Govindo Yojananam mahodadhim/Yayace dvadasa Purim 
Dvarakam tatra nirmame'//VP.Ibid.23.13. 


b) Krsnoapi...yayace Sagaram bhumim nivasartham janasya 
cal/PP.U.K.273.39. 


Cf. Cowell's Jatakas, Vol., IV.pp.50-57. 


Itis also said ‘that the city of Dvaraka was 27 feet high, 13 and half feet in 
the ground, and 18 feet wide, and was made by Vaigravana at the order of 
Sakra’ [Cf.TSSPC. Ibid; Nayadhamm Kahao, Srutaskandha, Adhyayana, 5; 
Antak¢ta DaSanga 1.1]. 


To quote Frazer, “This story telling of the removal of the Yadavas to the 
sea-shore is the mythical form assumed by National history, when, it is told 
how the inland race of the sons of tortoise had settled on the sea-shore 
and became a race of mariners” (Hewitt, Ist series, p.469 quoted by Frazer, 
R.W., Literary history of India, Delhi ed., p.225, F.N.6]. 


The Mbh., however, no where refers to the kidnapping of Rukmini by 
Krsna, and in the Udyogaparvan, it is only, said that Krsna had to wage a 
war for marrying Rukmini. 


Cf. JHV.42; JPP. Ibid; TSSPC. Ibid. 


Ibid.77-86 describe Krsna kidnapping and marrying Jambavati, the 
daughter of a Khecara [lord Jambavatl. Ibid. 87,91, show Ktsna kidnapping 
and marrying Laksmana, the daughter of Staksnaroman, the lord of 
Simhala; Susima, the sister of Namuci, the latter was killed by Krsna, 
Ibid.98 presents Krsna marrying Gauri, the daughter of the king ‘of 
Vitabhaya in Maru; Ibid 99- 104, present Krsna marrying Padmavati, the 
daughter of Hiranyanabha, the king of Aristapura [he was the brother of 
Rohini [Balarama’s wife]; Krsna marrying Gandhari, the sister of Carudatta, 
and the daughter of Nagnajit, the king of the Puskalavati i in the country of 
Gandhara. Ibid. 110-129 speak of Krsna’s marriage with Satyabhama, the 
sister of Duryodhana. Besides, Sthananga. 8, also refers to Krsna’s eight 
queens. In PraSnavyakarana.4, Krsna's two chief queens, Rukmini and 
Padmavati are mentioned. 
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“Dvaravatyam sthite Krsne Sakrastribhuvanesvarah/Ajagaimatha maitreya 
mattairavataprsthagah// VP.V.29.1 


The Brahmanic Puranas, also, record that Krsna had one lac and eighty 
thousand sons. This Krsna Legend depicting his marriage with so many 
Maidens, may be treated as identical with a Celtic myth regarding the fifty 
maidens, the Donaids, Pallantids and Nereids whom the Celtic God Bran 
enjoyed in a single night [Cf. Graves, Robert, The Greek Myths, 
vol.Il.pp.95-96]. 


Also compare the Kalika Purana. 
Cf. Aspects of Early Visnuism, p.141. 


Sometimes back, the heavenly Parijata flower was presented by Krsna to 
Rukmini. This annoyed Satyabhama, who also, asked for the same flower, 
and then, Krsna had made the same promise to appease her. 


This source appears to record the most detailed version of the legend 
{HV.I1.64-76]. 


The common description of the Parijata flower, as given in the Brahmanic 
Puranas, is “Its smell perfumed the earth for three furlongs, and the 
approach to which, enabled one to recollect the events of former birth— 
that it was the favourite of Saci, and produced at the time of the churning of 
the ocean; its bark was of gold; was endowed with sprouting leaves of 
copper colour, and bearing clusters of fragrant fruit’ [VP. Ibid). 


In the Brahmanic Puranas, it is told, that Salva begged this air ship from 
‘Siva, ‘which could be so strong that it would be able to fly any where and 
every where, he would like to pilot, and be specifically very dangerous and 
fearful to the Yadavas... It was a big machine, almost like a big city... It 
could fly so high and at such a great speed, that it was impossible to be 
seen, and so, there was no question of counter attacking it’ (Cf. VP., and 
BhP.]. 


According to the Mbh.cri.ed. 11.13.17-19, the Paundra-Vasudeva was a 
political and religious rival of Vasudeva Krsna of the Vrsnis [Vrsninam 
Vasudevoasmi]; and that the former always took himself as divine, and 
also, bore the signs as those borne by Sri Krsna. He has been described 
as the king of Cedis, and also, the friend of Jarasarhdha. The Mbh., is 
silent over Krsna's encounter with the Paundra hero, but, a Bengal king is 
mentioned as attending Yudhisthira's Rajasiya, as well as the marriage of 
Draupadi {Ibid.1.186.12:11.31. 10]. The Puranas, however, present Krsna as 
killing Paundra in the battle. 
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OP.Cit.p.153. 


Since, the same legend finds important place in the celebrations at 
Gurlivayura temple in Kerala, where the Kucela-day is observed on the first 
day of Dhanu [Dec-Jan], to commemorate the visit of the poverty stricken 
Brahmin [Cf. K.R.Vaidyanathan, Sri Krsna, p.91]. 


Also compare Bhp.X.89.22-27. 
The demon is named as Vajranabha. 


According to Bhp. X.55.1, Krsna got this son as a favour from the God 
Siva. 


In most of the Brahmanic Puranas, the fight that took place between Siva 
and Krsna, is treated symbolically. For, according to VP.V.33, the Vaisnava 
Jvara [heat], which fought on behalf of Krsna, is said to be more powerful 
than the heat of Siva; and that at the end of the fight, Siva and Krsna 
became identical ‘...Avidyamohitatma nah Purugabhinnadarsinah vadanti 
bheda pagyanti cavayorantaram Hara!’ (Ibid.49]. 


Wilson, The Visnu Purana, p.467. 


That, Krsna saved Rudra-Siva, who was put into trouble by the demon 
Vrka, who had obtained a boon from the latter, that ‘on whose head, he 
would place his hand, will die the same moment’. The Asura with a desire 
to have Parvati as wife, tried to keep his hand on Siva's head. Siva in fear, 
ran to Narayana Loka. Sri Krsna with the help of Yogamay, assuming the 
form of a vatuka, made the Asura to place his own hand on his head. 
Presumably, this legend was, also, invented to emphasize the concept, that 
§ri Krsna's godly power was superior to all the Gods. 


‘TayoSca _parasparam uddhatmrgayoryuddhamekavirhSati dinanya- 
bhavat//’ VP.IV.13.46. 


Itis said that Krsna did not accept the jewel. 

Cf. Visnu Purana, Trans. p.347. 

VP.V.37,38; Bp.210-212; LP.69-83;94;PP.U.K.56-96; Bhp.XI.1.6,30,31. 
“Krsnoapi kupitastesam erakamustimadade/Vadhaya Soapi_miisalam 


mustirlaunamabhuttada//Jaghana tena _nigSesanyadavanatatayinab” 
[VP.V.37.49-50). 
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This allied legend seems to have been worked upon a mythological 
framework, that once, the sage Astavakra was mocked at for his deformity, 
by the nymphs, who were cursed by the former, that they would go with the 
robbers. But, when the nymphs prayed to the sage to pardon them, the 
sage granted them the boon that besides, they will have Krsna-Vasudeva 
[Visnu] as their husband. [Cf.VP.Ibid.38.70-85; PP.Ibid.93,94; LP.69.87; 
Dbh.IV.25.55,64]. Some of the Puranas do not maintain the above order of 
the version. For, in BP; VP; and PP, the boon comes first and then the 
curse. 


Cf.VP.V.37.3,4; Mbh.XVI.1.25; LP.69.84; Bhp.XI.3-5. 


In BVP.IV.129.37-42, the circumstances, which led to Krsna’s death, and 
the destruction of Dvaraka in the sea, are alluded to in a brief and pbscure 
manner “ ...Vyaghrasrasarhyutam padapadmam... Balasya tejah Sese ca 
vivesa... ‘Devi Mahalaksmigca Rukmini Baikuntham prayayau _saksat 
svasarirena.. Satyabhama prthvyam ca vivega... Jambavati Devi 
Parvatyam vigvamatar’’. Further, it is also, said that after death, Krsna 
assumed caturbhuja form of Visnu, and departed to the sea, then, He 
divided himself into two as Golokanatha-RadheSa and Visnu *... 
Caturbhujagca Purusa...Sundaramrathamaruhya Ksirodam sa jagama ha”. 


Although, the same temple as an object of worship, is referred to in the 
Ayinee Akbari, which shows, that it existed in the days of Akbar. The Idol of 
the temple is described as the ‘Ranachora’ [the form of Krsna]. Such an 
Iconic representation of Krsna is unknown to the Puranas. It is said that six 
hundred years ago, another Icony was substituted in its place. Besides, 
contrary to the Mahabhdrata statement, that the entire Dvaraka was 
submerged in the sea, the VP.V.37.36-57; 38.70-85, testify the above view, 
by stating that the temple of Visnu Krsna escaped the destruction to give 
salvation to all who visit it. The Bhp. X1.31.1-28, too, confirms the belief that 
the ‘temple survived the flood, and that the memory of Si Krsna there 
removes all evils.’ 


(a) At this instance, two points are noteworthy: a) Krsna Vasudeva is 
called by the courtier as ‘Black Kanha’. (b) Ghatapandita, during the 
conversation, addresses Krsna Vasudeva as KeSava. It is also said, that 
after being consoled, Krsna praised Ghatapandita; then, called himself 
wise and excellent, blazing with lustre; and also admitted himself as freed 
from madness [Cowell's Jatakas, Vol.iv.pp.54-55]. 


Besides the adaptation of the above Krsna Legend, the Ghatajataka, also 
gives clue to the Buddhist adaptation of the Krsna Legend in the words that 


‘Bnanda was Baladeva or Rohineya; Sariputta was Vasudeva; the followers 
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of Buddha were the other persons, and the master himself i.e. Buddha was 
Ghatapandita’ [Cf. Ibid., Vol.IV., p.57]. 


93. The Sutra, Antakrtadasariga.5, also describes the destruction of Dvarika in 
a similar manner. 

94. The account of Krsna’s end finds, almost, similar treatment in the 
Brahmanic Puranas, and the Non-Brahmanic Sources. 

95. The period of Penance is, also given as one month. 

96. It is, also, known in the Jaina Tradition, that after death, both the brothers 
went to the third hell. And that, after installing Jareya on the throne [Vajra in 
the Brahmanic Puranas], the Pandavas along with Draupadi™became 
mendicants, and as advised by the sage Dharmaghosa, they practised 
special vows. [Abhigrahas] 

97. Clue to this, may also be had from one of the Brahmanic Puranas, that 
Krsna left his mortal body, by taking recourse to the Yoga practices, as is 
said in the VP.V.37.58-59 *...Yoge sthitvaahamapyetat parityaksye 
kalevaram//” 

98. Quoted by Flaherty, W.D.O., ‘Our Savage God’, London, 1974, p.183. 

99. Asiatic Researches, Calcutta, 1.1788, pp.145-170; Chamber William, An 
account of the sculptures and ruins at Mahabalipuram.’ 

100. Ibid.p.156. 
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CHAPTER-4 


THE EVALUATION OF THE KRSNA LEGEND IN THE 
BRAHMANICAL AND THE NON-BRAHMANICAL 
TRADITIONS. 


PART! The Brahmanical Tradition and the Krsna Legend 


The Indian Literature abounds in works containing numerous 
historical and pseudo-historical traditions belonging to various grades of 
reliability. The Brahmanic Puranas, some of which were compiled in the 
early mediaeval period have preserved varied traditions. The Krsna Legend, 
however, forms the centre of Puranic Theogany. The Puranas! are said to 
have included the myths and legends both at early as well as at later times, 
and sometimes give narrative form to a suitable idea or concept in order to 
bring them close to the common mind. The evaluation of the legends in the 
Puranas, proves interesting from two points of views. Firstly, it affords an 
unmistakable clue to ascertain the elementary form of an idea about the 
origin of a certain concept as a result of the changes in the theological 
structure of the society. Secondly, it reveals various stages of the 
development of a legend and furnishes important landmarks for the 
development of a myth. 


The Brahmanic Puranas dealing with the Krsna Legend are rightly 
divided into two categories on the basis of their method of delineation. Here, 
an attempt will be made to evaluate both the categories of the Brahmanic 
Puranas, in the matter of their versions of the Krsna Legend. 


Brahma Purana 


Amongst the earlier? Puranas, which deal with the Krsna Legend at 
length, the BP has the Krsna legend as its main subject. The same fact may 
be supported by a citation of Narada Purana (IV.82), which stresses the point 
that Krsna Legend is the mainstay of this Purana *.....atraiva Krsna caritam 
vistarat samudiritam’. 


Regarding the evaluation of Krsna Legend of this Purana, it may be 
stated, that it shows an intermediate stage of the development of the legend, 
as it seems later than the HV, and earlier than the VP. “There are a number 
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of correspondences between verses common to the Visnu and Brahma 
Puranas and those of the Harivarhga, often pivotal or distinctive ones. 
Because, such verses are, almost invariably, parts of narrations that are 
simpler, overall in the Harivarhsa Puraga, closer to an oral or folk Idiom, we 
assume, they first had their place there, or alternatively, were part of the 
common store of legend that more closely, resembled the account we now, 
have in the Harivamsa” %. Besides, its chapters 16-27 deal with the 
Syamantaka legend and present Krsna as a grown-up man; while again, from 
chapters 180 onwards, it describes Krsna Legend in all details, beginning 
with Krsna's birth episode. This shows that BP., does not maintain the 
chronological order of the legends. Besides, Krsna Legend of Brahma 
Purana is, also believed to have been borrowed from HV, and the 
Syamantaka legend seems to follow the VyP, tradition [9.11]. The BP., also 
furnishes Iconic‘ information of the Krsna Legend, as these verses refer to 
the Icons of Krsna, Sankarsana and Subhadra[lbid. 45.65; 53.33; 68.44; 124, 
178]. From the treatment of the Krsna Legend in the BP, it may be assumed 
that it forms as an exoneous part [i.e., apocryphal ] in the Purana, and might 
have been inserted into the same, when Krsna worship became widely 
prevalent. 


Harivamsa 


This’ Pauranic work deals with the Krsna legend in an out spoken 
manner, and contains a detailed and graphic account of the same. According 
to Ingalls®, Krsna legend in the HV, is always closer to the true Folk-Lore, as 
he had maintained “...less pious, less brahmanic orthodox... we have here a 
world of nomadic cattle herders, who hate town life... and every thing it 
stands for like taxes or an oppressive king.. even their heaven is typical of 
this world... Goloka, the world of cows". The moral code depicted here, 
shows a life-style of ethics for which, we find parallels in the tribal 
communities. For instance, Krsna legend relating to the Gopis etc, reveals 
life-styles, which might have been transported to Vraja by the Santals 
amongst whom, playing the flute while grazing the cows to attract the girls, 
and their dancing together are the prevailing customs. Even, such customs 
are also found prevailing with the Todas of South India. 


This proves that the Krsna legend in the HV., was the outcome of 


the Folk Traditions from different regions of India. Besides, as the HV., is 
without the religious esotericism of the other Puranas, it is known as ‘the 
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earliest written text of Krsna legend’, since it retains the bardic simplicity and 
earthiness of a tale handed down for ages. 


Visnu Purana 


This is one’ of the eighteen Mahapuranas, which continued to be 
transmitted orally for a long time and hence, offers testimony to many Folk 
traditions regarding Krsna legend. As it belongs to the Pancaratra sect, 
many of its Krsna legends show the traces of Paficaratraism. Besides, it also 
represents the intellectual aspect of Krsna Bhakti. According to Ruben’, VP., 
has proved model for many Krsna legends, which were_developed and 
elaborated in the later Puranas. For instance, the Krsna- -Gopi legend with 21, 
64 and 80 Slokas in HV, BP and VP., respectively is ‘elaborated in 350 songs 
of the Bhp. Although, Krsna legend has been dealt with very briefly in this 
Purana, yet it touches all its motifs. Its chapters dealing with the juvenile 
frolics of Sri Krsna, are almost the same as those of the BP and the Bhp, 
although the latter source has added some new legends, which are not 
touched by the Visnu Purana. The simple style of VP and its brevity speak 
for its priority. Wilson, even places it prior to BP, HV, Bhp and BVP. 


One® of the Chapters of VP [ V.10] is important, as it sheds light on 
the character of the Abhiras and their nomadic habits, which is important for 
reconstructing the arche-type of Krsna legend “we are not shut in with doors, 
nor confined within walls; we have neither fields, nor houses... we wander 
about happily, wherever we stay, travelling in our wagons.” 


According to Hopkins", ‘Visnu-Purana is a product of the Vaisgava 
sect or the Paficartra sect, and its theology may be summed up, as the 
Vaisnavite interpretation of the Upanisadic theism.’ The scope of Visnu- 
worship is expanded herein with the two major additions in the form of the 
legend of the cowherd Krsna and the Vaisnavite doctrine of Creation, and we 
have thus, a separate tradition celebrating a new and different aspect of 
Krsna, the divine cowherd. There is full focus on Krsna’s life activities in the 
cow-settlement, which, however, constituted a separate and independent 
legend depicting Krsna as an extra-ordinary cowherd boy, and has served 
the basis for most of the sculptural representation of Krsna. 


As far as the analysis of Krsna legend in the VP., is concerned, it 
may, be stated in brief, that it does not refer to Krsna legend after Vrndavana, 
nor does it refer to Krsna reciting the Bhagavadgita. For, the Visnu Purdha 
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Tradition on Krsna, has accepted Visnu as reincarnating for the redemption 
of the Gopas and Gopis of Vrndavana; and not of Arjuna on the battlefield of 
Kuruksetra. 


Estimate of the earlier Pauranic tradition of the Krsna 
Legend 


Mostly, the narrative account of the earlier Puranas dealing with the 
Krsna legend ranging from a few “Slokas’ to over a thousand ‘glokas’, is not 
only, inconsistent, but also, mutually contradictory. There is no settled order 
of the various incidents of Krsna’s life. Besides, different versions of the 
same Krsna legend in the Brahmanic Puranas, is indicative of the fact"! that 
these were composed at different times by different persons at different 
places. The above facts may be illustrated in the following manner. The brief 
Krsna legend of Agni Purana’? does not keep the same order as is found 
preserved generally in the Tradition. The Brahma P, VyP, MP, LP, and PP., 
present more detailed version of some of the legends relating to Krsna’s 
birth; his marriages; and children. These have been treated in other context 
in HV, and BP. The Brahma P, and VyP, MP and LP., cover a detailed 
version of Krsna’s wives and children separately [ Cf.Brahmanda P.II.42 ], 
while the other set of the Puranas e.g., HV, BP and VP have covered this 
aspect in brief within the biography of Krsna. The latter set has two different 
versions. One version is commonly given in HV.11.60; BP.201.3,4; VP, 
Brahamda P., and VyP. The other version is traceable in AP, MP and HV ( 
11.103, Chapter titled “Vrsni Varnga Varnana’], as well as in BP, 205.1 and 
VP. This may show that BP, HV, and VP have copied in brief one version 
from the other set of the Puranas [ e.g., VyP, AP and LP etc.], which had 
preserved some old tradition about Krsna’s family. In the case of some 
Krsna legends, HV, seems to have preserved the source of the Pauranic 
version. Besides, HV'3, is also reckoned, to preserve all the traditions on 
Krsna legend. For instance, HV.11.60 refers to seven wives of Krsna 
besides Rukmini, while at another place [ii.60], these are counted as eleven. 
This, may also, prove that the tradition on Krsna was not pure and clear even 
in remote times. 


According to Bankimchandra, amongst the earlier Puranas e.g., HV, 
BP & VP, the VP contains the oldest account of Kssna legend, while 
Tadpatrikar'* had maintained that the BP preserves the arche-type of Krsna 
legend and therefore, it constitutes the earlier source of Krsna legend. 
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The VyP, which mainly testifies to the worship of Krsna, and sheds 
light on the Syamantaka legend (Ibid.II.34), has dealt with the Krsna legend 
in the context of narrating the stories of the Incamations of Visnu. While the 
LP, VyP and Dbh, mention Krsna legend incidentally, PP, Bhp and BVP have 
given symbolic touch to the same. The Bhp., is the only Purana, which has 
retained together both the epical and the Pauranic version of Krsna legend, 
by setting them in proper order and context, and in this attempt, it has 
elaborated most of the Krsna legends of VP. 


As regards the different treatment accorded to the Krsna legend in 
the different Puranas, the following instances may suffice. Flute play, which 
is narrated in VP. V.13 and the Bhp. X.21.5; is not found in the HV. Rasa as 
Hallisa dance is briefly described in HV.11.20, but is elaborated in the form of 
Rasa dance in VP.V.13; Bhp.X.29-33; PP.PK.69.38; & BVP.IV.28. Legend 
regarding the destruction of Dvaraka and Krsna’s departure to the next world 
is treated in the similar manner in VP.V.37; BhP. XI. 1-30; PP.U.K.279; & 
BVP.IV. 210-212. The legend of Parijataharana is given in more details in the 
HV.II.64-75 than in the other Puranas. This legend is dealt with in similar 
tone in BP, VP and Bhp, while the PP.U.K.276 has presented it in a different 
manner. The legends relating to Krsna’s childhood are similar in PP and Bhp. 
The account of Krsna legend in the above cited Puranas is similar in pattern 
to that of the HV", which is basically the same in VP and the Bhp, although a 
few references present some points of differences and have bearing on 
comparative antiquity. 


To be more precise, BP and HV preserve the shorter Krsna legend. 
The figure of ‘Sti Krsna, which is brooding through the Mbh, developed and 
grew further in the VP and the HV, but it gained. main force in Bhp., which has 
drawn upon the material of earlier sources e.g., the Mbh., VP and HV. The 
Bhp, however, preserves a later and advanced stage of the Krsna legend, 
where the super natural and erotic element is more stressed upon. For 
instance, Krsna was just a descent of Visnu, though acknowledged as an 
exalted figure in the Mbh, but in VP and HV., He started absorbing into 
Himself, the essence of Visnu with latter's sportive nature coming into the 
fore-front. Still further in the Bhp, Sri Krsna was realised as Bhagavan, the 
highest reality, and that all other manifestations whether spiritual or physical 
are treated as the outcome of the free-play or Divine play of Sri Krsna. 


Another feature of these Puranas dealing with Krsna legend, is that 
the Bhp., seems to agree more with HV., than BP and VP. The following 
instances would strengthen the same : 
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a) In BP., Karhsa promised not to kill any child of Devaki; but in Bhp., 
X.18, his repentence is found in detail. In HV.53, Karhsa accuses destiny. In 
Bhp., this idea is further elaborated in the terminology of the Bhagavadgita’”. 
The same trend is found in HV. Bhp's legend of Pravarsana hill is an imitation 
of Gomanta hill story of the HV. These two different legends are the survivals 
of a common tradition or of two different local traditions. 


b) Besides, the Bhp, has tried to assign mythical colouring to most of 
the Krsna legends e.g., the Gopis’ legend; and, also has introduced some 
Krsna legends a-fresh e.g., ‘Krsna's heroic fight against Baka, Vatsa, Agha; 
and Brahma is shown as beaten by him in magic; restoring the poisoned 
cows; extinguishing the burning forest; stealing of the garments of the 
bathing girls; and enamouring the wives of the Brahmanas’. These 
adventurous legends seem to have their origin in Oral Tradition, and thus, it 
seems plausible that in later times, the peasants and cowherds of Mathura 
handed down such legends through Oral Tradition. 


Summing up the earlier'® Pauranic tradition of Krsna legend, it may 
be, maintained that the Puranas, which deal incidentally with the Krsna 
legend, are suggestive of the Godly form of Krsna; of his marvellous exploits, 
his beautiful form; his association with Radha and other gopis, and these do 
not aim at presenting any complete picture sketch of Krsna Legend as given 
in the other set of the Puranas. 


Estimate of the later Puranic tradition of the Krsna Legend 


In the later Puranic tradition, mythical Krsna is discernible; and 
distinguishable from the Krsna with a poetic frame-work, or the dramatis 
personae. The Kysna legend of the later Puranas has grown in size, because 
of its amalgamation with myths generally associated with Visnu e.g., the 
release of Gaja and other Asuras; as well as his youthful activities in Vraja, 
especially the amorous episodes. 


Vayu Purana 
The main characteristic of this Purana is that it narrates Krsna 


legend in the context of Syamantaka legend and other valorous deeds of Sri 
Krsna, and not separately as is done by the earlier Puranas. Besides, its 
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data infotmation on Krsna legend is based on its strong inculcation of faith in 
the worship of Krsna as Vasudeva [Vyp.II.34,42]. 


This Purana, also makes allusions to the legends relating to Krsna’s 
boyhood in the Gokula [vide. Chap.78-100, 101,102]. 


Garuda Purana 


This Purana of encyclopaedic nature, contains a brief version of 
Krsna legend, and supplies the following important hints. It is stated that the 
Eternal God incarnated Himself as Krsna for the edification of the righteous, 
and the annhilation of the wicked. Then, the legends’? relating to Putana; 
cart; two trees [monsters]; mountain Govardhana; Arista; king Bana [whose 
thousand arms are cut down by Krsna, with the exception of two]; Naraka; 
Parijata tree; ‘Sisupala; monkey Dvivid are found narrated. Next, it is said 
that when Krsna went to heaven, Aniruddha’s son Vajra became the King of 
Mathura. Moreover, this Purana, mainly narrates the legend of Krsna’s 
alleged relations with the Gopis [chap. 144]. 


Bhagavata Purana 


This is one of the major Puranas dealing with the Krsna legend, and 
is also held as a principal authority on Krsna theme. For, it presents the 
amalgamation of all the views about Krsna found in the earlier Sources. 


The Krsna legend of the Bhp, is generally stamped by the three 
traditional meanings. The aim of the Bhagavatakara”° is to deal with the 
Krsna legend in such a way as to prove the Supreme divinity of Krsna, as 
well as to introduce Him into the Brahmanic?' pantheon. Besides, it has 
invented a bulk of Krsna legend, and is responsible for retelling the same, 
with new force and with new hidden meanings, for using them as allegories 
to teach certain Ideologies; for engrafting many of its myths on Krsna, which 
are based on individual motifs due to environmental factors e.g., emotionlism, 
and levels of mythology. In this context, Hooper's remarks are noteworthy: 
‘There has been, however, another stream of thought that has made the most 
of the details of Krsna’s early life as described in the Bhp. As this stream 
flowed, it gathered into it cesspools of thought, sewerage of imaginations, 
until its revolting outflow into depraved cults and debasing literature shocks 
the moral sense’. [ J.S.M., 1929, Hymns of the Alvaras, Calcutta, p.11] 
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The Bhp., is also deemed to have influenced the Northern secular 
stream of Krsna tradition. 


With regard to the evaluation of Krsna legend in the Bhp., it may 
briefly be stated that |, Skandha narrates Krsna’s departure to Dvaraka, after 
the Bharata war. Ibid. II.7., narrates the whole Krsna legend in brief. Ibid. II 
offers brief account of Krsna’s alleged juvenile exploits from the mouth of 
Uddhava, who was grieved at the death of Krsna, and also the Krsna legend, 
in full, laying main stress on his boyhood, youth; personal and passionate 
Bhakti. Its X, Skandha is devoted entriely to the Krsna legend, which seems 
to be based on the version of the VP.XI.Skandha is devoted entirely to the 
Krgna legend, which seems to be based on the version of the VP.XI, 
Skandha describes the legend related to the destruction of the Yadavas and 
Krsna, while the XII, Skandha is devoted to the glorification of Krsna cult. 


Many Krsna legends of the Bhp”, may indicate conflict between the 
Krsna cult and the worship of the Vedic deities e.g., Agni, Indra, Varuna and 
Brahma etc., as well as the assimilation of the latter with the former. 


While restructuring some other Krsna legends, the author of the Bhp., might 
have made use of the fragments of Oral or local and mythological sources, 
and inserted them carefully into the Puranic narrative. Besides, the Antal, Pal 
TM etc., are the Sources of Southern Folklore, from which, the Krsna-Gopi 
legend of the Bhp., seems to have been constructed. Ibid.X.22. is an instance 
of a specific mythologeme in Krsna legend, which may be very easily traced 
back to its bases in the (regional) South Indian folk-Sources**. 


Besides, the Bhagavatakara with his poetic skill, has contributed his own 
comments; philosophical, symbolic and theological interpretations; and new 
overtones to the Krsna legend, which he had derived from different Sources. 
For instance, the concept of Gopala-Krsna of the Bhp., seems to have been. 
influenced by the Tamil Bhakti tradition. The legend introducing Krsna’s 
meeting with the Gopas and Gopis at Kuruksetra, seems to integrate the 
Puranic Krsna with the epic Krsna. 


Padma Purana 
This is one of the most bulky and popular of the eighteen Puranas, 


and thus, a store-house of ancient Indian history and culture. It is deemed to 
be a creation of different sects, and is supposed to have taken* at least one 
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thousand years to assume its final shape. People from all over India - 
extending from Maharastra [West] to Assam [East], have contributed to its 
present form. Thus, Krsha legend of Padma Purana seems to have been 
teshaped on the basis of the development of various new tenets from all over 
India [ e.g., the Vaisnava, Saiva, Sakta and Tntrik etc]. The Vaisnavas are, 
even said to have composed new treatises in the name of Padma Purana, 
and incorporated the same into the main work. The Krsna legend of 
Patalakhanda, is a contribution of the Bhagavata Vaisnavas, when, it mainly 
focusses on Radha as Krsna’s eternal consort; and Vrndavana as their 
eternal blissful abode. In this portion’, Krsna and Radha have been glorified 
as Visnu and Visnu's Power Incarnate [i.e., Avyaya Mulaprakrti, and the other 
goddesses are Her parts]. 


PP. Srstikhanda, 17.19, informs that Visnu had incarnated as Krgna 
at Mathura in his eighth birth, to?” play with the Abhita maidens. ‘yada Nanda 
prabhrtayo hyavataram dharatale Krisyanti tada caham vasisye tesu 
madhyatah/yusmakam Kanyak&h sarva ramisyante maya saha//. 


The Patala Knanda 66-69 dealing with the Krsna legend in the form 
of a dialogue between Siva and Parvaii, from its style as well as the contents 
appears to be later. Here, the legends regarding ‘stealing of clothes of the 
Gopis by Krsna, and worship of Katyayani by the Gopis’ show the influence 
of Bhp., and the acquaintance of the author of PP., with the developed 
stage of Radha-Krsna cult. The Uttarakhanda. 272-372 also, deal at length 
with the Krsna legend in the same form as that of Patala Khanda i.e., here 
too, Rudra is shown narrating the Krsna legend to His consort Parvati. Its 
Parijata harana legend is different than that of VP, BP & Bhp. 


Krsna’s role in the Mahabharata war and the legend regarding his 
own End are narrated very briefly. It is also, maintained in the PP., that Sri 
Krsna had got Jarasamdha slain by Bhima at the request of the Yadavas, 
who were tormented by Jarasafndha. The Patala Khanda in chap 69-83 also, 
add to the bulk of Krsna legend and deals with the Rasa episode in symbolic 
tone. Here, Sri Krsna is depicted as performing His lilas at Goloka, a place 
resembling a lotus endowed with 1,000 leaves, each leave having Radha 
styled on it. It is noteworthy, that Radha?* does not figure in the Vindavana 
Lilas of this Purana, although she is throughout depicted as an object of 
worship along with Sri Krsna. 
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Brahma Vaivarta Purana 


It is the most sectarian work of Purdnic collection, and is mainly 
devoted to glorify faith in Krsna and Radha along with sectarian version of 
other accounts. The title ‘Brahma Vaivarta’ itself implies that the work 
presents Krsna as Manifest Brahma * Vivartam Brahma Kartsnyam ca 
Krsnena yatra’. Besides, it also records great variety of legends related to 
Krsna*? and Radha in their juvenile forms [ a concept which is of modern 
origin]; description of Vrndavana, Goloka [ dwelling places of Krsna on earth 
and in heaven respectively]. Although, the Krsna legends of this Purana, are 
almost the same as those narrated in the VP and the Bhp., but about the 
value of these legends, Wilson’s® remarks are noteworthy. “...most of its 
Stories are too insipid and absurd to deserve any research and 
investigations”. 


On the other hand, it also contains few passages of ancient 
character. . 


As far as the Krsna legends are concerned, it may be stated that 
Krsna of the BVP., is the hero of festivities. Mostly, it centres round the 
sports of the juvenile god. Some legends are also recorded, which tell of the 
humiliation of the leading deities of Hindu Pantheon in consequence of their 
incurring displeasure of Krsna. For instance, Visnu is shown as being 
swallowed by Krsna in His Bhairava Form. Similarly, Brahman*' was made 
wonder-struck by the sight of ‘multitudes of Brahma and Brahmandas distinct 
from Himself; and Siva is also taken to task by Krsna. 


The passages from BVP., 1.28,29 are devoted to the peculiar 
description of Krsna and Goloka [Krsna’s heaven]. The Ganesa Khanda 
maintains that Krsna would assume the semblance of Parvati’s son, since in 
the BVP., ‘Brahman appears in worldly forms by the interposition of Krsna, 
who himself is the Supreme from whom, Prakrti, Brahma, Visnu, Siva and the 
rest of the Gods have proceeded’. This Purana, also identifies the cowherd 
of Vrndavana with the Supreme cause of the world. Rasa Mandala, a 
chamber or stage for a kind of Krsna's dance called Rasa [a dramatic 
representation of Krsna’s dance with the Gopis] is, also given great 
importance in this Puranic work, as it enjoins meditation on Krsna and Radha’ 
in the centre of the Rasa Mandala, which symbolises a circle of definite 
space at Vrndavana. 
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According to the Prakrti Khanda, the cause of Krsna’s Incarnation in 
this world, is the curse of Sudama‘?. Besides, the fourth Khanda, which is 
divided into two parts, describes the Krgna legend severally. 


Finally, to evaluate the Krsna legend of Brahmavaivarta Purana, 
Wilson's*? remarks sound more apt: “ The great mass of this section is taken 
up with the description of Vrndavana, Goloka; of prayers, invocations 
addressed to Krsna; insipid descriptions of his person and sports”. 


The Krsna Legend of the Puranas Compared 


To know the basic factors, which led to the accumulated Krsna 
legend of the Puranas, comparative analysis of the Varied Krsna legend is 
attempted thus. 


Comparative analysis of Visnu Purana and Bhagavata 
Purana 


The Krsna legend is basically the same* in both these puranas. 
Here, only those details will be taken into account, which present some points 
of difference and are relevant to their comparative antiquity. The former has 
devoted full one book (V) to the Krsna legend, while the Bhp has two books 
on Krsna legend. But, this may not be treated as a ground for proving the 
earlier position of VP. For, the Puranas like AP and PP, which depict the 
Krsna legend very briefly, are considered late works of the Puranic literature. 
Besides, the. Krsna legends are not always, concisely described in the Visnu 
Purana. Some of these, while only referred to in the Bhagavata, have 
detailed account in the Visnu Purana. In this connection, chap. 30 of VP%., 
describing Krsna’s Parijata episode, may be well compared with the only two 
verses of the Bhp. Similarly, the Bana legend in both these Puranas may be 
compared. Both narrate the pride and prowess of the demon; both present 
the subsidiary legend depicting the love affair of Usa and Aniruddha as an 
accidental occurrence. The Bhp., however, maintains the relevance of the 
text, while the VP., has failed. ‘In VP, the fight between Bana and Krsna 
appears as a sectarian struggle, and suggests Vaisnavite superiority over the 
Saivites, while in the Bhp., it reveals Krsna as a Saviour, who punished the 
demon for his evil doings*®. To be more precise, the VP showing Banasura 
being assisted by Sankara and Skanda in fight against Sri Krsna, indicates a 
sectarian contest in which the Vaisnavas, ultimately gained superiority. 
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Regarding the same legend, the Bhp., shows harmonious tendency between 
both the sects. So, from this point of view, the VP is treated later dated. 


Besides, the Bhp., treats Krsna simply as an partial Incarnation or 
Arsavatara?” of Visnu, while in VP., He is looked upon as an Incarnation of 
the hair of Visnu. But, full identification between Krsna and Visnu has been 
established in both the Puranas. 


Summing up, the Krsna legend of the VP is concise, but that of the 
Bhp., is more vivid and explicit. The latter has depicted both the sides of 
Krsna's personality as a human and as a divine. The text and the wording of 
the Visnu Purana, seems to have served the base for the elaborated** Krsna 
legend of the Bhagavad Purana. On the other hand, the Krsna legend of the 
Visnu Purana, may be treated as an abridgement of the Krsna legend of the 
Bhagavadpurana. 


Comparative analysis of Bhagavata Purana and the Padma 
Purana 


As far as the delineation of the Krsna Legend is concerned, the 
Purana that is very closely related to the Bhp., is the Padma Purana. 
‘Ruben*? has considered the possibility that ‘it be understood as a forerunner 
of the Bhagavata Purana, but the Uttarakhanda, which is appended to the 
Padma Purana, only in its southern recension, is by all accounts, a late 
addition, and the digest of the Krsna story that it contains, seems more likely 
to represent the synthesizing work of someone, who new both the Visnu and © 
Bhagavata Puranas’. According to Hawley*°, “the points that suggest its 
relatively later date, are the degree to which its action is focussed on Krsna 
and away from Balarama, the fact that the episode with Arista includes the 
tala tree [PP.U.K.272.147], and perhaps, also the fact, that the story of the 
Rasa is told before the lifting of Mount Govardhana. Because, the Rasa is 
not shown in early sculptures, we cannot be sure, how long there may have 
been a popular tradition that contradicted the order established in Harivarh§a, 
Visnu and BHagavata Puranas, but it is also possible that a change took 
place somewhere between the tenth and twelfth centuries that encouraged 
the sculptors of Halebid to make the Govardhana episode follow immediately, 
after the dance of Krsna, as it does in the Padma Purana. Another peculiarity 
of the Padma Purana, is its story of Krsna’s killing a cock [Kukkuta], an 
episode unknown to earlier Puranas, but inconclusive in so far as the 
question of dating is concerned, because, it is equally unfamiliar to later 
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accounts. Another feature that may, possibly suggest a late date, is the 
extent to which the narration has been subordinated to stotra like passages in 
praise of Krsna, put in the mouths of Vasudeva and especially Brahma and 
Akrura. In particular, the homage of Brahma to Krsna, though known to the 
Bhagavata Purana, seems to have become an increasingly important feature 
for Krsna bhaktas in the late medieval times”. 


Comparative analysis of Bhagavata Purana and Brahma- 
Vaivarta Purana 


The BVP4!, which deals with the Krsna legend philosophically and 
treats Krsna as Supreme Brahman, is not as elaborate as the Bhp., but rather 
has added simple or unclear version of the Krsna legend in the form of its 
Kiitaslokas. Besides, the BVP., has introduced a new element into Krsna 
legend i in the concept of Radha, wno has become in modern days, more 
important than other female figures of the earlier texts e.g., Devaki, Yasoda, 
Ekanarhga, Subhadra, Yoganidra, Satyabhama, Jambavati and even 
Rukmini. In the figure of Radha, here seems to have intermingled old myths 
or even fairy tales regarding her previous life at Gokula or heaven; her 
marriage and her separation from Krsna. Such themes are told with many 
details and ample descriptions in BVP. While the Bhp., is silent over these 
legends*?, which show the nature of fiction-description, which was invented 
by the Brahmana poets of Vraja, where the Lila of Krsna and Radha is 
enacted even today in the form of Pantomimic dances and plays. The 
tradition of these festivals goes back to the period of Caitanya i.e., 15th 
or 16" century A.D., which may be reckoned‘ as the terminus post-quem of 
the Krsna legend of BVP, while the Bhp, has been generally placed between 
12! to 14 century A.D. 


Comparative analysis of Brahmavaivarta and Brahmanda 
Purana 


Both these Puranas seem to follow the same tradition of Krsna 
legend. Keeping in view the religious portion i.e., chap II1.36;42 of 
Brahmandapurana, which mention Radha as the consort of Krsna, and also 
hints out the degrading phase of Vaisnavism [e.g., Radha is elevated to a 
higher position than Krsna], it may be maintained that the same comes near 
to the BVP., [Krsnajanmakhanda], which propogates the worship of Radha as 
the mother of the universe. So, these portions of the Brahmanda Purana, 
seem to have been composed much later than the BVP., because in the 


125 © Evaluation of Krsna Legend 


Go 


former, Krsna has been fully identified with Visnu, and for the sake of Lila 
alone, He is said to have assumed the material Form [Ibid.35.14]. It is also 
mentioned in this Purana, that Kcsna granted a boon to Rama that the latter 
would be regarded in the world as the Incarnation of Krsna (Visnu). Some 
chapters of Brahmanda Purana, also exhibit the traces of Tantrism. For 
instance, the chap, 33 inculcates the worship of Krsna through Tantric 
medium. On this basis“ too, both these Puranas bear similarity. 


Summing up the Brahmanic tradition of Krsna legend, it may be 
maintained, that the enchanting Krsna was transformed into the most beloved 
deity [as the black god] by the legends in the Brahmanic Puranas, which 
celebrate with one voice, the divine Krsna as Supreme, and also as an 
Incarnation of Visnu. On the whole, the Krsna legend as traceable in discrete 
parts of the Puranas, collected and wrought in a biographical form, not written 
by a single hand, and intermixed with the legends of other gods of India and 
other parts of the world, presents Krsna in triple personality e.g., Krsna the 
child; Krsna the lover, and the heroic king. 


PART Il The Non-Brahmanical Tradition and the Krsna 
Legend 


The Indian Literature flows through two major streams of thought 
commonly known as the Brahmanical comprising the scriptures, which are 
traced back to Vedism; and the Non-Brahmanical comprising the scriptures 
based on the non-Vedic thoughts and beliefs. The latter tradition sometimes, 
is also termed as anti-Brahmanic or anti-Vedic, as both the Non-Brahmanic 
systems e.g., the Buddhism and Jainism originated and developed outside 
the pale of Brahmanism or Vedism; have strong aversion to the killing of 
animals at the Vedic sacrifices; and reject the authority of the Vedas and 
thus, the supremacy of the Brahmanas. The interest of the Non-Brahmanical 
canons to a critic, lies in the fact that these contain elaborate mythology. 
Some of the Brahmanic*s deities with different character, also occur in their: 
list of divinities. 


The Jaina and the Buddhist works, which form the sources for the 
Non-Brahmanical Tradition of Krsna legend are believed to have been 
composed much earlier than the Brahmanical Sources of Krsna legend, as 
the two heterodox religions many centuries before, had completely eclipsed 
the Brahmanism. As such, much reliance can be placed upon their version, 
because these tend to represent the old beliefs and faiths about Krsna. 
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In order to present a thorough evaluation of Krsna legend in the 
Non-Brahmanical tradition, this study is divided into two parts: 


A) The Jaina tradition and the Krsna Legend 


The Jainas, who have formed an important section of the Indians 
from 8" century B.C., onwards, naturally have contributed a good deal of 
data material as valuable Source‘® of Indian history, which ought to be 
utilized for knowing the genuine tradition about Krsna. As the Brahmanas 
proved hostile to them, they even converted formers’ cults and beliefs into 
their own sect. The same accounts for many similar traits, which may be 
found in both the systems. 


The Jaina tradition has preserved the Krsna legend in its own 
peculiar way. Weber‘’, however, considers this tradition as representing the 
oldest form of Krsna Legend, because it tells hardly about the pastoral Krsna. 
Besides, almost every legend, myth and ethical tale of the Brahmanical 
Puranas, seems to have penetrated deep into the Jaina tradition, which 
incorporated them into its corpus, in somewhat Jainised way. The 
Brahmanical tradition has also provided the Jainas with a powerful 
mythology, which was utilized by them, and developed into their own 
pantheon with necessary modifications. Consequently, all the Brahmanical 
deities, gods and goddesses, myths and legends were assimilated into the 
Jaina-Tradition*®. 


Among the Jaina Sources on Krsna legend, these deserve special 
appraisal e.g., Harivarnsa of Jinasena, Trisastigalakapurusacarita of 
Hemacandra, and Pandavacarita of Devaprabha Suri. 


The Jaina Harivarhga of |! Jinasena [since, he has referred to an 
earlier Jinasena, the disciple of Virasena and the author of Adipurana], 
containing 66 chapters, is held to be the earliest Jaina version of Krsna 
legend. This work is assigned to 783 A.D. As stated earlier, the style of 
narration of JHV, is similar to that of the Kathasaritsagara [the Sanskrit 
version of Brhatkatha]. The romantic exploits of Vasudeva, the father of 
Krsna, seem to have been based on the exploits of Naravahanadatta. Even 
some of the names of the heroins of Kathasaritsdgara, find place in the JHV. 
Thus, it might be conjectured that the JHV., version of Krsna legend, was 
based on the original [Paisaci] version of Gunadhya as well as the Brah, HV. 
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For instance, the description of Dvarakd, Kamisa’s death at the hands of 
Krsna; and wrestling between Krsna, Baladeva and the wrestlers of Karhsa 
etc., are similar in both the versions. Besides, the romantic adventures of 
Vasudeva cover a little portion in JHV‘%, which describes in greater details, 
the achievements of Krsna Vasudeva, and in doing so, has followed the 
Brahmanic Tradition. The destruction of the Vrsnis and the last days of 
Krsna are also similar to the Brahmanic Puranas. Besides, the JHV has 
some narrative version of the childhood exploits of Krsna, which also runs 
parallel to the Brahmanical version. For instance, both treat Balarama as the 
brother and helpmate of Krsna. But the JHV., preserves a different view with 
regard to the ancestors and descendants of Sti Krsna. Due to this very fact, 
B.K. Kakti®° seems to have regarded Vasudeva of JHV., as different from Si 
Krsna. Although, the author Jinasena has followed the Vaisnava HV., yet he 
has not blindly imitated the latter. Sometimes, he seems to have 
deliberately’, destorted the epic and pauranic accounts of Krsna legend, and 
has given new version e.g., Jarasamdha’s killer is Krsna and not Bhima 
[59.80]; Draupadi is represented as the daughter of the king [of] Makandi, 
and instead of Jayadratha, her kidnapper is one demon Padmanabha [54]; 
she is ultimately, rescued by Krsna, who is shown as disgusted with the 
Pandavas, and because of Krsna’s opposition, they were forced to leave 
Hastinapura and settle in some Mathura’? of the South [54.73], which is 
elsewhere described as a town in the Pallava territory. The JHV., has also, 
very interestingly, made Jaratkumara [or Jara], the brother of Krsna as his 
Killer [62.38-39]. Probably, the idea of a hunter (Vyadha) killing a 
“Salakapurusa was unpalpable*? for the author, so he deliberately painted 
Krsna’s_ killer as an aristocrat. Besides, JHV.18.12-14 mentions one 
Andhaka-Vrsni, the son of Sura as the father of the ten sons including 
Vasudeva-Krsna™, 


According to Hawley, “ many others that fit ill with Brahmanical 
treatments of Krshna’s adventures are accepted features of the Jaina 
Puranas. The late position of the confrontation with Kaliya; the fact that 
Krishna was sent to Kaliya’s hole to gather lotuses for Karhsa; the conception 
of Krishna as the seventh rather than eighth son of Devaki, his mother, at 
birth; the meeting that follows between Vasudeva and Nanda... to exchange 
their babies-all these are anticipated in the Harivamsga Purana of Jinasena... 
it contains, however, only a skeletal rendering of the Krishna story, all 
squeezed into one hundred thirty verses or so.” [Ibid.p.27] 


The Vasudevahindi of Sarhghadasa belonging to 609 A.D., which is 
Not included in the category of the Jaina Puranas, and pertains to the class of 
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feligious romance, also serves as proto-type of JHV and hence, preserves 
some reminiscent® of the Folk tradition regarding Krsna legend. Similarly, 
the Mahapurana of [Jinasena] Gunabhadra Jinasena, ‘which is also held as 
the encyclopaedia of Jainism, dealing with the account of all the nine 
Vasudevas, Bala Devas and their inveterate enemies, also preserves some 
off-shoot of Krsna legend. Of similar pattern is another Jaina work, 
Rithunemicariu [available in MS form and divided into four Kandas: Yadava, 
Kuru, Yuddha and Uttara] in its Yadava Kanda, has devoted® 13 Saridhis to 
describe the birth, childhood frolics, feats and marriages of Krsna, and the 
birth of his sons, as well as the feats of Neminatha. Its last Kanda comprising 
twenty Sarhdhis, also relates the episodes of Krsna’s later life; or Dvaraka 
Krsna along with that of Neminatha, who is represented as Krsna’s younger 
brother. 


Trisastifalakapurusacarita is another Jaina work on Krsna Legend. 
It is important from the stand-point of richness of subject-matter. Evidently, it 
contains many of the Brahmanical legends with some modifications®’ and 
contextual adaptations. This work is treated as the Jaina Krsnayana. Most 
of the Krsna Legends, which are related in concise form in the earlier works, 
are found here in an enlarged and elaborate form, for this work was 
composed on an ambitious plan, dealing with the life history of all 63 
excellent men of faith. While narrating legends, the author seems to have 
brought together different versions of the same origin [probably of epic origin] 
with a view to give them new form and shape to suit the Jaina taste. Some 
Krsna legends have been incidentally mentioned for the purpose of 
illustrating some basic truths, and sometimes to make their context 
interesting. 


Pandavacarita of Devaprabhiasuri written in 1213 A.D., appears to 
be the Jaina replica of the Mahabharata. For, as the Mahabharata, is divided 
into 18 Parvas, this work also comprises 18 cantos. This deals at length with 
the Hari dynasty, exploits of Neminatha and Krsna, who is depicted as ninth 
Vasudeva. Besides the fundamental similarity between both the versions, 
Kysna’s recitation of Gita is commonly met with in the Pandavacarita as well 
as the Mahabharata. (PC.XIII.24-34:Bhg.II.1-10). 


Arikesari, the patron of Pampa, is known to have composed the 
Jaina Bharata called Pampa-Bharata and the Harivamgapurana in Kannada. 
These Jaina works, which have bearing on Krsna legend, are assigned®* to 
941 A.D. 
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lt may be emphasised that most of the Jaina Sources of Krsna 
legend, at many instances show the reflex of the Brahmanic Tradition. The 
transference and the adaptation made in some of the legends, may be 
traced®? thus: ‘The Ramayana legend regarding the abduction of Sita is 
transferred to the legend of the Pandavas; their wife is stated to be carried 
away by one Padmanabha, the king of Amarakarikapura, who like Ravana, is 
also shown to have lived beyond ocean. Similarly, the Lac-house in which 
Duryodhana wished to kill the Pandavas, is also transferred to a device 
adopted by Krsna to elude from the army of Jarasarndha, which had pressed 
him hard’. 


To make an assessment of the Jaina Tradition of Krsna legend, the 
following observations, may be taken into account: 


Barth® is of the opinion that the Krsna legend often appears in the 
Jaina Sutras of Northavith peculiar transformations. 


Amitagati*', the author of Dharmapafiksa [a work on Digamban 
Jainism] has, also expressed his views in the same context as: ‘According to 
the legendary lore current, among the Jainas, the sixty three eminent men.. 
the last of the Visnus [Kesavas] was the son of Vasudeva. He is traditionally 
known to have ten forms or Incarnations’. 


Besides, Amitagati, whose date is fixed around 1014 A.D., has also 
referred to the mighty Visnu having assumed the form of a cowherd in 
Nanda’s house. Thus, a substantial evidence is available to prove the 
prevalence of Krsna-Visnu concept as well as the notion about the cowherd 
Krsna amongst the Jainas during the medieval period. The same influenced 
the Jainas to such an extent, that the latter showing full faith in the 
Brahmanical Incarnation-theory, has looked upon the first Tirtharikara as the 
Incarnation of Visnu. “The whole Krsna legend with slight alterations, is also 
found intermingled with the biography of 22nd Tirtharikara Arigtanemi, who to 
the Jainas, was a famous Yadava hero and the cousin of Sri Krsna®". The 
Jaina Tradition thus, maintains that Sti Krsna was contemporaneous with 
Neminatha, who preceded Parsvandatha, whose date is fixed around 8° 
century B.C. But, in conformity with Radhakrishnan, and on the basis of a 
reference to Aristanemi in the Yajurveda®, the BrBhmanic traditional view 
regarding the age of Krsna [i.e., the beginning of Kali-Yuga] gets 
strengthened and confirmed, 


The Krsna Legend. ares, bate" 130 
3 


Colebrook® also, seems to express his views likewise. ‘Nemi, also 
called Aristanemi was the son of the king Samudravijaya by Siva, and also 
described as of black complexion... According to Kalpa Sutra, he was also 
born at Sauryapura and when 300 years of age, entered on the practice of 
austerity... He (also) employed 700 years in passing through the several 
stages of sanctity, and having attained the age of 1,000 years, departed from 
this world at Ujjanta (Girinara). The date of this event is 84,000 years before 
the close of the fourth age.” 


The Jaina Tradition®, also informs that Krsna was the disciple of the 
Arhata Aristanemi, who probably, is the Jaina counterpart of Ghorarigirasa, 
and Pandavacarita's allusion in the same context to Krsna propounding the 
Bhagavadgita to Arjuna, although very brief, has made it more appropriate to 
the context and occasion. 


Regarding another peculiar feature of the Jaina Tradition on the 
Krsna legend, it may be stated that it mainly, concentrates on Krsna of 
Dvaravati (or Dvaraka), or Raivataka, and nowhere, associates him with 
Mathura, and never calls him Bala-Krsna or Gopa Krsna. Besides, the same 
has conferred® the title ‘mana-mardaka’ upon Krsna, as he had destroyed 
the vanity of many powerful and proud ones e.g., Canura; vicious bull; Kaliya, 
Vidyadharas, Sakuni, Pitana and Karhsa. 


Moreover, the clue to the concept of Krsna as adapted, by the 
Jainas, may be had from the Jaina Tradition about the sixty three ‘Salaka- 
Purusas®” (the greatmen). With the Jainas, Krsna. Vasudeva® was a 
Ksattriya prince and represented the ninth of the black Vasudevas. 
According to the Uttardhyayanasiitra, these nine black Vasudevas are, 
however, always accompanied with nine white Balas and nine Visnudvisas. 
In the Jaina Tradition, the Vasudevas in alliance with their elder brothers, 
overpower and kill their opposites[Prati-Vasudevas]. The Baladevas or the 
white Balas are depicted as gentle and sobre; the Vasudevas as violent® and 
impetuous. This must be the reason for the Jaina Tradition showing the 
Baladevas attaining final liberation; and the Vasudevas as suffering in hell 
prior to their liberation (TSSPC. vii.12.71-89). Besides, in the Jaina Tradition, 
the Vasudevas [amongst whom ‘Si Krsna is also included] are believed to be 
polygamous [i.e., having over sixteen thousand wives]. 


With regard to Krsna’s genealogy in the Jaina Tradition”, jt may be 
stated that the same is traced to one Yadu, whose son was Sira. ‘Sura had 
two sons: Sauri and Suvira; the latter established his kingdom at Mathura; 


131 Evaluation of Krsna Legend 


Google 


amongst his sons, Bhoja Vrsni succeeded to the throne and was followed by 
Ugrasena and Karhsa in succession. Ugrasena is said to have established 
his kingdom at ‘Sauryapura in the KuS&rta country. He was succeeded by 
Andhaka Vrsni, who had ten sons, amongst whom, the eldest was 
Samudravijaya and the youngest was Vasudeva; and two daughters Kunti 
and Madri [wives of Pandu and Damaghosa respectively]. 


According to another Jaina Tradition, Andhaka Vysni was Sura's 
son, and his son was Sauri, who founded Sauryapura, sixty miles away from 
Mathura, and ruled there under the suzeranity of Jarasamdha, the king of 
Magadha. Sauri gave his kingdom to Samudravijaya and Vasudeva. His 
youngest son Vasudeva lived under the control of Samudravijaya. 


According to the Jaina Tradition, as preserved in the Jaina sutras”’, 
Vasudeva, the king of Sauryapura, had two wives, Rohini and Devaki, and 
got two sons Rama and Kesava from them. It, also refers to Aristanemi as a 
younger cousin of Krsna, who is shown to have arranged the marriage of the 
former, who was very averse to it. 


In the Jaina tradition, Krsna’s battle with Jardsarhdha is, also 
mentioned with slight deviation that the latter was killed by the former with the 
help of his disc. 


Amongst Sri Krsna’s sixteen thousand wives, the chief queens are 
enlisted thus: ‘Padmavati, Gauri, _ Gandhari, Laksmana, Susima, 
Jambavati, Satyabhama and Ruppini.’ The last queen is said to have been 
won by Krsna after defeating Sisupala [Antagada Dasao,V.1.8]. Krgna’s role 
in the Svayarfvara of Draupadi, is the same as in the Brahmanic Tradition. 
But in addition, the Jaina Tradition shows Krsna saving Draupadi from one 
king Padmanabha’2. Krsna is said to have accomplished this task with the 
sound counsel of Narada and the assistance of the Pandava army 
[TSSPC,V.16.127-129]. Krsna is also shown to have humbled down one 
Kapila-Vasudeva’3, on his way back to Dvaraka after defeating Padmanabha. 
In this legend, Krsna is depicted as annoyed with the Pandavas. He, even 
asked them to leave the place, and also broke their chariots. But later on, he 
pardoned the Pandavas and permitted them to live in the city known as 
Pandu- Madhura [Ibid. 14.16]. 


In the Jaina Tradition, it is also held, that Krsna got a younger brother 
Gajasukamala by performing hard penance ‘Pausadha  Vrata’ 
[Antagada.3.3.15-16]. Thus, from a critical evaluation of Krsna Legend in the 
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Jaina Tradition, it follows that the Jaina sources of Krsna legend, also alike 
the Brahmanical sources, are numerous and gigantic; the Jaina mythological 
edifice, which is framed on the Brhatkatha” and the Brahmanical Puranas, 
has adapted the Krsna legend’> on the same footing, and assimilated the 
same with the fairy tales [of Vidyadharas]. The Jaina Tradition, also testifies 
to the popularity of Krsna legend; and that the same was worked into varied 
forms. 


Besides, the Jaina Tradition serves a strong evidence of the 
prevalence of Krsna legend outside the Brahmanical fold. To quote 
Colebrook, “Here we can not but, observe, that the Jainas are still more 
extravagant...than the prevailing sects of the Hindus” [ Ibid p.296). 


Summing up the main features of the Jaina Tradition of Krsna 
Legend, it may be observed that it has looked upon Sri Krsna as the ninth 
Vasudeva; and has assigned to him the status next to the Tirtharfkaras. 


B) . The Bauddha Tradition and the Krsna Legend 


Among the Buddhist Sources on Krsna legend, the Jatakas’6, Sitra- 
collections and Lalita Vistara deserve special treatment. Besides the 
Buddhist literary works, the Buddhist carvings on the relic shrines of Sanchi, 
Amravati and Bharhut, representing the illustrations of the stories from the 
Buddhist Jatakas; and which are assigned to the end of the 3“ century B.C., 
also preserve some stray references to the Bauddha Iconographic tradition of 
some of the Krsna legends. 


The Buddhist canons, which are composed in Pali, may be taken to 
represent the oldest tradition of the Krsna legend. For, on linguistic basis, the 
Pali version of the Krsna legend, is proved as being more primitive and, 
therefore, without any superfluous and exoneous matter. In the same 
connection, Rhys” Davids takes the Ghata-Jataka version of Krsna legend, 
even earlier than the epic. On the other hand, Ruben’®, however, does not 
take the Ghata Jataka as presenting the kernel of Krsna’s biography, but as a 
work of polemical, malicious origin, and the Buddhistic denigration of 
Vasudeva Krsna. 


Out of the above-cited Buddhist Sources, the Jatakas give a 
detailed treatment to the narrative of Krsna legend. 
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The Jataka ‘tales, which constitute a significant phase in the 
Buddhist tradition, form a collection of 550 folk-lore tales of the former births of 
Buddha, and hence, contain a record of every day life, and every day thought 
of Indian people and thus, seem to represent in the form of stray references, 
the oldest, most complete collection of the Folk tradition of Krsna legend. With 
tegard to the Jataka tradition of Krsna legend, it is to be stressed upon that 
this source adds enough of information about Krsna’s geneology. Ghata- 
Jataka’® states that he was the scion of the royal family of ‘upper-Madura’. It, 
also mentions Kamsa's father as Maha-Kamsa, who ruled over Uttarapatha, 
and lived in the city of Asitanjana in the Kamsa district. Krgna’s real father 
Upasdagara is treated as Upa-Karhsa’s friend. Both these friends are said to 
have been brought up together and trained by the same teacher. About 
Krsna’s father, it is further told that he being detected by his elder brother, for 
the immoral deeds, ran away to Upakarnsa out of fear. Devagabbha, who was 
Mahakamsa’s daughter and the sister of Karfisa and Upakamsa, is mentioned 
as Krsna’s real mother. The Ghata version concludes the Krsna legend with 
the fulfilment of the prophecy of the destruction of Dvaraka and the Vrsnis. 
Similarly, the Sarhkica Jataka has referred to ‘the terrible fate that befell on the 
tyrants and sinners on account of their failure to upkeep the moral standard. 
Amongst the instances cited by the sage at number 4, are counted the 
members of the Andhaka-Venhu race, who were slain by each other's mace 
(in the form of Eraka grass) in consequence of an insult meeted out to one 
sage Kanha-Dipayana.’ Probably, the: same motive is expanded further in the 
Ghata Jataka and the Mausala-Parva of the Mahabharata. Besides, the 
legend relating to the final catastrophe of the Vrsnis, is worked up in all the 
Sources upon the simple idea of incurring sin and facing its consequent 
results. Here, the Vrsni boys are shown as roughly handling a great sage as a 
matter of sport®. 


Although, the Jataka version of the end of Krsna and the Vrsnis, is 
quite paralleled with the Brahmanical version, yet in the former, the sage is 
shown being taunted by Krsna’s sons and.nephews, but in the latter by the 
Vrsni youths. 


Besides, the Jataka tradition also, knows a sister of Krgna- 
Vasudeva by the name of Anjana Devi, She figures as the eldest sister of 
her ten legitimate brothers. A variant of her name, EkadaSa or EkanarnSa 
found in the Brahmanical Puranas®2, probably recalls the Jataka tradition of 
her having ten brothers. 
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In the same connection, reference, may be made to Lalitavistara 
according to which, EkadaSa implies a goddess living in the west along with 
seven other goddesses e.g., Alambusa, Krsna etc. This association of 
Ekada$a with the westem region, may point out the basic connection 
between the two phases of Krsna legend. — 


Jaiswal®, S, however views her as a strange figure in the Krsna 
legend. Besides, Varaha-Mihira®* of 450 B.C., has referred to an Icony of 
Ekanaméa, and this Iconic evidence, May serve a solid proof to testify the 
assimilation of the concept of Ekanaméa into the pale of Krsna legend. Thus, 
she may be treated as identical with Ekanamsa, the girl born to Nanda and 
Yasoda in the cow-settlement. 


The above discussion about Ekanarifsa in both® the different 
streams of tradition of Krsna legend, would give an idea as to how through 
Buddhistic Sources [e.g., the Jatakas, Lalitavistara, etc.,], the kinds of links 
were established® between the two independent traditions of Krsna legend. 
Besides the above data, the Ghata Jataka, also contains a brief account of 
Krsna’s childhood and other subsequent exploits, which in many points, 
corresponds to the version of the Brahmanical Puranas. 


In the same context, B.M., Barua’? seems to have remarked. “The 
Pali Jatakas, | mean the canonical Jatakas, are in many respects replicas of 
the anecdotes... as were embodied in the Vaigampayana or pre-Paninian - 
Mahabharata... The Boddhisattvas of the Jatakas are modified or unmodified 
heroes of the popular anecdotes with their proto-types in the pre-Papinian 
Mahabharata....the collective wealth of which was in the immediate back 
ground of Buddhism proper.” 


Not only several familiar episodes may be cited in both the 
traditions, even the names of the important characters in the legend are 
similar. For instance, Vasudeva, Baladeva, and Kanisa figure in both the 
traditions. 


Thus, on account of these peculiarities, the Jataka version of the 
Krsna legend, may be either taken as an independent version or 
misrepresentation of some popular Folk Tradition about Krsna, which might 
have migrated from distant place, probably outside India. 


To make the above assertion more forceful, Rhys Davids’®* remarks 
are given as: “The Jataka stories were episodes in the founding and 
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grounding, down an immemorial past...It contains a record of every day life, 
and everyday thought of people, among whom the tales were told. It is the 
oldest, most complete and most important collection of the folk-lore extant.” 


Besides, an important clue to the Buddhist Tradition of Krsna legend, 
may be gathered from the Jataka passages, which have mostly referred to 
Krsna Vasudeva as Kanha and Kesava, which is suggestive of the fact that 
according to the Bauddha tradition, Krsna belonged to the Kanhayana gotra. 


To strengthen the above view, reference may be made to the 
Mahaumagga Jataka, which states clearly that Kanha was Vasudeva 
K&nha’s family name, and Vasudeva denoted Si Krsna’s proper name.® 
Ambatthasutta®’ has also stated likewise: “Buddha said, the king Iksvaku®! 
had a maid-servant named Disa, to whom was born Krsna or Kanha or 
Kanha or Kaphaiyd... and those days, the paisdcas were called the Krsnas”. 
This citation, also suggests that the Bauddhas considered the Iksvakus as 
the ancestors of both the Sakyas and Krsna, the latter was, however, also 
regarded by them as their (i.e., of the Iksvakus) descendant from a low caste 
maiden (or Dasiputra). Thus, according to the Jatakas, Krsna’s family 
traditions resembled with that of the. pafsacas, who later on, might have 
claimed for themselves the title of Kanhayana or Karsnayana. For, Eliot has, 
also remarked that ‘the name Krsna occurs in the Buddhist writings in the 
form of Kapha, which is phonetically equivalent to Krsna’ (Ibid., p.153). 
Besides, in another®? Jataka, a clue to the derivative meaning of Krsna, is 
furnished as: ‘...from his black colour, they gave him on his name-day, the 
name of Kanha-Kumara (the young blackie). 


Among the Bauddha sources, the Nikaya canons, which correspond 
to the Agamas in Sanskrit literature, comprising mass of sUtras dealing with 
the sermons and instructive anecdotes, also supply some hints regarding the 
Krsna legend. In the Digha-Nikaya® (i.e., long collection), lIl.1.23, a clear 
reference is made to one Kanha, a sage or the clan of the Kanhayanas or the 
Karsnayanas “Ularo so Kanho Isi ahosi’. 


In the same context, reference, be made to Majjhima Nikaya, III.16, 
which has preserved in ‘Isigilisutta’ an old curious list of ‘Paccekabuddhas' 
ie., the term, which is used to denote the seers (or the Isis) and teachers 
(sattha), dwelling on-a mountain (the Isigili Pabbata) in Rajagaha. This list 
contains the names of Nemi, Sarabhahga and Kanha, who are treated in the 
Jatakas, as Boddhisattvas or the previous Incarnations of Buddha. This list, 
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also includes the name Paduma (probably, the son of Krsna and the third 
Vyuha) among the additional lists. 


Hence, this Majjhima discourse furnishes with a list of Indian 
teachers, who were according to the Buddhists, classified into three distinct 
classes of heroes eg., the Boddhisatta, Paccekabuddha and 
Sammasambuddha. Sri Krsna is included among the Paccekabuddhas, while 
the other Brahmanic teachers e.g., Harita and Kanhadipayana are included 
among Boddhisattas on the grounds that their instructions and personal 
examples were deemed to foster the Buddhist ideas and beliefs. 


Besides, the Buddhist® tradition, also holds that Krsna is reborn as 
Sariputtra; his brother Ghata- Pandita as the Buddha himself, and another 
brother Rohineya (Balarama) as Ananda. 


Some clue regarding the Buddhist tradition of Krsna legend, may 
also be had from the scattered references of Lalita-Vistara%, another 
Buddhist Source of Mahayana sect. It mainly refers to the sense of hostility of 
the Bauddhas to Krsnaism as traceable in the Buddhist Gathas, since it 
states ‘Krsna as of irresistible strength; one of the greatest deities; the chief 
of the black demons; and Mara, the great enemy of Buddha’. 


As Krsna is called ‘Mara’, the unfolding of Mara-concept, may help 
in the proper evaluation of the Buddhist tradition of Krsna legend. With 
regard to the concept of Mara, these passages from the Jatakas®” are worth 
considering. “The Boddhisattva sat himself down in a cross-legged position, 
firm and immovable, as if welded with hundred thunder bolts... at that 
moment, the deva Mara thinking, prince Siddhartha wants to free himself 
from my dominion, | will not let him get free yet, went to the hosts of his 
Maras (Mara-bala: the strength of Mara). Then Mara deva, mounted his 
elephant and created for himself a thousand arms, and seized all kinds of 
weapons... of the group of Maras, no one took the same weapon...that Mara 
caused a whirl wind to blow, mighty rain to fall; rocks to fall; raised a storm of 
deadly weapons... then, he brought on a thick darkness, which reaching the 
future Buddha disappeared. Then, the enraged Mara unable to endure his 
anger, cast at the great Buddha that sceptic javelin, the barb of which was in 
the shape as a wheel” %. Then, in the end, it is told that the evil Mara was 
overcome by the Buddha, and his three daughters are also referred to as 
Craving, discontent and lust. 
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From the above description of Mara, it may be ascertained that the 
Buddhist concept of Krsna, was very much akin to that of Mara; who appears 
to have figured in Buddhism as an allegorical figure®®. With regard to the 
evaluation of the Buddhist tradition of Krsna legend, it may be maintained, 
that from the Ghata Jataka version, it implies that Upasagara and 
Devagabbha'® had nine more sons besides Krsna Vasudeva, amongst 
whom at least seven denote the reminiscents of the Brahmanic gods. Krsna 
figures as the eldest of the brothers and both the brothers appear as wrestler- 
warriors. This work mentions that the foster-parents of Sri Krsna had brought 
up his other nine brothers also. Krsna’s possession of Dvaraka, is said to 
have taken place at the advice of an Asura in the form of an ass; that the 
Vrsnis perished for their irreverent conduct towards Kanhadipayana; that 
afer the deluge of Dvaraka, both the brothers along with Ekanamisa, started 
for Pandava's capital Madura; and that on the way, while resting, Krsna was 
struck at foot by some hunter Jara. 


Ruben‘®', however, evaluates the Jataka version of Krsna legend 
otherwise: “...this text is a turbid and secondary source of information... 
Ajjuna here appears as a younger brother of Vasudeva, and Pajjuna 
according to Hardy and Luders, represents Pradyumna. Although, Ruben 
does not consider, Ghata Jataka version of Krsna legend of much 
authenticity, yet it cannot be denied that this has furnished an interesting 
data-material of the Buddhist tradition of Krsna legend, especially, the end of 
Krsna. Evidently, the main motif of the legend of the destruction of the Vrsnis 
by Musala, is retained in the Buddhist Tradition with slight difference. 


Besides, the Jatakas of the Buddhists show their thorough 
knowledge of the Mahabharata narrative. The Kunala Jataka (No.536) refers 
to Draupadi's five husbands. It, also agrees with the Mahabharata version of 
the Svayartvara of Draupadi and the last days of the Pandavas. But, the 
Jataka account differs regarding the portrayal of the character of Draupadi, 
who has been depicted as of ignoble character. According to some 
scholars‘, the Jataka poet has considered Arjuna as the eldest brother of 
the Pandavas. The Dhiimakari Jataka contains a gatha presenting 
Boddhisattva being born as wise Vidura. The Vidurapandita Jataka, also 
deals with the life-episodes of Vidura as narrated in the Mahabharata. 


Thus, it may be maintained that the Jataka poet was fully familiar 
with the Krsna legend of the Mahabharata and the appended Harivarnsa. 
Besides, the Krsna legend in its full developed" form seems to have been 
known to the Jataka poets, since the Jatakas not only contain reference to 
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Krsna, but, also to his ancestors, associates and descendants; not only show 
familiarity with Krsna as Superman, but also as Superhuman. For example, 
the Ghata Jataka' knows Vasudeva-Krsna, both as a scion of the royal clan 
of Uttarapatha, as well as the one, who was brought up by Nandagopa (i.e., 
YaSoda) and Andhaka-Venu (Nanda, the cowherd). The legends’ of 
Baladeva (i.e., Balarama or Sahkarsana), Krsna’s brother were, also known 
to the Jataka poet, as he narrates his. wrestling bout with Canura and 
Mustika. According to the Jataka poet, both the wrestlers were killed by 
Baladeva. The demon Kalamattiya of the Ghata- Jataka, seems the Pali 
reminiscent of the Brahmanic Kaliya. Similarly, the Govaddhamana, may be 
linked with the Govardhana village or Vraja. The poetry section of Ghata 
Jataka, which is ascribable to 2" -3" century B.C., contains reference to the 
other names of both the brothers e.g., KeSava, Kanha, Vasudeva; Baladeva 
and Rohineya (this also contains reference to Rohini, the mother of 
Balarama-Sankarsana). The prose section of the same Jataka contains 
detailed information about the city Dvaraka, and how it was discovered and 
captured by the ten brothers (spoken as the ten sons of Andhakaveghu). 


The Mahaumagga Jataka informs that Vasudeva (Krsna) belonged 
to Kanhayana clan, and hence, was known as Kanha (or Krsna). The same 
work also knows" Jambavati as the chief queen of Krsna; as the mother of 
Sivi and not Samba as mentioned in the later portion of the Mahabharata 
(XVI. 1.15; VP. V.37); and as the daughter of Jambavan, the non-Aryan king, 
or the daughter of a Candala. This description of Jambavati at the hands of 
the Jataka poet, may be due to the fact that Jambavati was known to him as 
belonging to a low caste, as compared to Vasudeva Krsna. 


Besides, the legend regarding the destruction of the Vrsnis, has also 
received different treatment from the Jataka poet, for in the Jataka version, 
Kanhadipayana or the black dipayana is shown having cursed'®” the 
Andhakavenhus, while in the Brahmanic tradition, the Vrsnis are depicted as 
being destroyed on account of the curse of three Rsis viz., Vi$vamittra, 
Kanva and Narada. 


This Jataka tradition is followed by Kautilya, while giving similar hint 
regarding the destruction of the Vrsnis in his Arthasastra 1.6. The name of 
the person, who had killed Krsna Vasudeva, is found similar in Ja@taka and 
the Brahmanic tradition. 
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Thus, it may be possible that there were two separate traditions 
fegarding the destruction of the Yadavas, and the Brahmanic seems to be 
the earlier one"8, 


In the Jatakas, among the associate brothers of Krsna, Akrira is 
mentioned as a trader. The concept of Akrita being a trader might have 
come to the mind of the Jataka poet due to his being Danapati in the 
Brahmanic tradition. 


Summing up the Buddhist tradition of Krsna legend, it may be 
maintained that the Jataka poet at places, seems to have deliberately 
distorted the extant Krsna legend, with a view to make it less appealing to 
the public; and to darken the Brahmanic concepts and the religious dogmas, 
which were assimilated into the Krsna legend. 


While concluding, it may be remarked, that the Non-Brahmanical 
Tradition has taken over the Krsna legend in its own typical way. Except for 
the superfluous and ambiguous details, the Jaina tradition seems to possess 
a touch of reality. To make this view more forceful, reference be made to 
Jinasena’s statement that ‘he has based his narration of the family of Hari on 
an original work of Suvratanatha, the 20" Tirthankara, who himself belonged 
to the Yadava clan.’ 


Thus, it is evident that the Jaina tradition of Krsna legend might 
have been more primitive"? and genuine. Although, it cannot be denied that 
both these Non-Brahmanic traditions of the Jainas and the Bauddhas have 
introduced some changes into the Krsna legend, with a view to make it more 
Suitable to the prevailing attitude, taste and common sense of the people. 


Finally, from the evaluation of Krsna Legend in the Non-Brahmanical 
Tradition, it follows that outside the pale of Brahmanical culture and religion, 
the Non-Brahmanical ideas and concepts about Krsna had also found their 
way. 


References: 


1. The Puranas following and continuing the old epic tradition, present Krsna 
as a child deity as well as a tribal deity. 
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(a) 


(b) 


In the ‘Descriptive catalogue of Sanskrit Mss.’; Vol, V., the BP is placed at 
the head of the series of the Puranas, and also entitled as Adi-Purana. 
Besides, the introductory verses in chap.180 [ with which the Krsna Legend 
of this Purana begins] bear similarity with those of the Mbh.1.|.BP., is also 
treated earlier than VP, as the latter seems to have borrowed Krsna 
Legend from the former. 


Ruben’s Krsna, pp.297-320; Ingall's Harivarhsa, pp.370-384 quoted by 
Hawley, Ibid., p.25. 


Here, Si Krsna is depicted wearing yellow clothes, applying divine sandal 
paste; and wearing Kundala, Vanamala, Keyira and Mukuta. 


As to the historical value of this work, it is maintained: 


‘For purpose of historical investigation, the apocryphal HV., is a rather 
confused literary source, undoubtedly later and less authoritative than the 
Mahabharata'[IHQ,VOL., X.p.546]. 


“Harivamga, this supplement is a very unequal work, often of doubtful 
literary value and heterogeneous in composition... It is the story of Visnu 
in His Incarnation as Krsna, we have here, so to speak of a third Krsna.” 
[Paul Masson Oursell,Ibid.,p.173] 


Cf. F. Hardy, Viraha Bhakti, p.70 

According to R.C. Hazra, Visnu Purana is an important and highly 
authoritative Pauranic work, both from the point of view of religion and 
society; and generally a unified work of early origin. [Quoted by Wilson, 
Visnu Purana, Trans, Calcutta, 1961, Intro] 
Cf.JAOS,LXI,pp.115-127;JRAS,1941, pp.247-56. 

According to Eliot, this passage suggests that Krsna represents a tribe of 
high land nomads, who worshipped mountains and cattle, and came to 
terms with the Brahmanic ritual only after struggle .[Cf.Ibid.,p.159] 

Cf.Epic Mythology; GEI. 


This amply justifies the difference found in the divergent narratives of the 
Krsna legend of these Puranas. 


This Purana seems to have followed and quoted the Krsna legend from the 
Mahabharata. 
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13. 


14. 


15. 


16. 


17. 


18. 


19. 


20. 


21. 


22. 


It, however, treads over the entire Pauranic Krsna legend carefully omitting 
all the references as given in the Mahabharata. 


ABORI, X.p. 276. 


According to some, HV is the earliest of the Pauranic sources of Krsna 
legend; BP as the revised copy of HV; VP as the shorter version of the 
original BP. 


It is maintained that the Krsna legend of HV is about five times longer than 
that of the BP, and the same strengthenes the view that the HV has been 
widely enlarged, and the old tradition about Krsna legend was made use of 
by the coming-up compilers of the Puranas [Cf. VP. Ill. 6. 16]. As forming 
complete contrast with HV, the BP; VP; and Bhp scarcely deal with full 
Krsna legend, rather these concentrate on Krsna’s boyhood and youth. [Cf. 
S.K. De., EHVF. p. 5] 


Besides the teachings of the Bhg., are found prevailing in each and every 
legend of the Bhp. The philosophy of Vedanta is also discernible in each 
dialogue of the BhP. 


The Agni purana and Padma Purana depict Krsna legend in a summary 
form very briefly. These portions of the Puranas, are however, accepted as 
later portions. 


Besides, the legends relating to Sandipani’s son; KeSi; Kanisa; and the 
wrestlers Canura and Mustika,etc., are also briefly referred to in this 
Purana. Krsna’s eight principal wives along with the sixteen thousand one 
hundred are also mentioned. It is also said that Pradyumna killed the 
demon Sambara. 


According to M.R. Majumdar, the author of the Bhp, was a native of Tamil 
country. (IHQ., VIll,p.49] 


In the legend, which treats Krsna as an Incarnation of Visnu’s black hair, 
we get the traces of attempts to introduce Krsna into the Brahmanic 
pantheon. 


At this instance, Krsna legend is narrated as a future event to take place. 
Besides, the Bhp., on the whole, has treated Krsna as Kalavatara of Visnu, 
and Krsna's role on earth as ‘anupalaksyamargahii.e., which can not be 
understood by ordinary people. 
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25. 
26. 


27. 


28. 


31. 
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Bhp.X.2.4, in the same strain, speaks about Durga as Krsna’s younger 
sister. 


PaL TM,11.10.1 speaks about the stealing of Gopis’ clothes in a different 
manner. Such variations are natural in Oral or the Mythical folklore 
tradition. 


Besides, its date is fixed around 7" century A.D., to 14" century A.D. 


In this Puraga, Ktsna and Radha are not only equated with Visnu and 
Laksmi, but sometimes, even higher than that, as Mahavisnu Narayana 
Himself is said to have emanated from Krsna. [...Satu saksat Mahalaksmi 
Krgno Narayano Prabhuh., Ibid.IV.81.55.] 


Here, Visnu informs the Abhiras that He will be born amongst them. But, a 
different view is found in the BVP.IV.6.243, when it is said that the cause of 
Krsna's Incarnation on earth, was his love for Radha, who was sentenced 
by Kardama [the minister of Goloka] to become a Gopi of Vrndavana, and 
tp accompany her, Krsna also had to come down to this mortal world: 
‘Sridamasapajanyena ‘Karmabhogena Sundari/Bhavisytyeva mama ca 
Mathuragamanam tatah’//. On the other hand, the Puranas e.g., HV,Vyp, 
VP,& Bhp and even the Matabharata maintain that the Incarnation of 
Krsna was for the destruction of Karnsa and many other demons residing in 
Gokula and other places. 


This concept developed later on, in the Krsna cult promulgated by 
Nimbarka and Caitanya. It may be presumed, that this doctrine of Radha 
was assimilated with the Krsna cult, with a view to ascribe spiritual tone to 
the Krsna legend. 


For, only a passing reference is made to Krsna overpowering Jarasamdha 


and killing Kalayavana. 


Ibid., p.XLI 


Here, Brahma in the form of ‘Mahaviratapurusa Narayana’ is shown to 
have sprung from the navel of Krsna; Siva Sankara from His left Arm; 
Visnu from the right arm, and Radha from His heart. From the pores of 
Radha’s skin sprang three hundred millions of Gopis and the same number 
of Gopas. Similarly, the PP:IV.77.16,17 states that Krsna, the Prime 
Person accompanied by Radha is the cause of this entire creation and also 
of Brahma, Visnu and Siva ‘Brahma Visnu Sivadinam Deha Karana 
Karanam’. 
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32. 


35. 


36. 


37. 


38. 


39. 


40. 


41. 


42. 


43. 


44. 


Dbh.|V.2.36,42 preserve the same account differently, that Krsna was born 
in this world on account of Varuna’s curse. 


Ibid., preface, p.XIll 
Cf.Roy.S.N., Historical and cultural studies in the Puranas,pp.229-240. 


In the Visnu Purana, the same seems to have been reformed, with a view 
to elevate Satyabhama at times, when Radha became the object of 
worship. 


Cf.VP.V.33.1-4; Bhp.X.62.8-10. 


Harivamsa, too, treats Krsna as an Amsavatara, as is said 
‘Amsavataranam Visnoryadidam Tridagaih Krtam  ...Amsdvatarane 
Krtsnam jane Visnorvicestiyam [H V.1.54.13:11.49.32]. This source also, 
maintains that Visnu divided Himself into Krsna and Sankarsana for the 
good of the world. [Ibid. II. 14.46] 


This is the only Purana, which refers to some stray legends relating to 
Krsna’s adventures e.g.,the killing of demons, Vatsa, Baka, Agha;and 
deluding of Brahma, etc. 


Cf. ‘Krsna’ pp.271-272, Quoted by Hawley, John, Stratton, Krsna, the butter 
Thief, p.25 


Ibid., p.25, FN.12. 
Cf.SBE., Vol., XXIV, BVP, Trans, by R.N.Sen,1922. 


That, simple Gokula village is changed into marvellous town with wonderful 
palaces as in fairy tales. Nanda has become a powerful king, whose 
offerings are attended by the neighbouring kings. 


Cf. Volume of Eastern and Indian Studies edi, S.M.Katre and P.K.Gode. 
Poona, 1939, pp.188-191. According to Bhagavandass, the Vallabhacaris 
should be blamed for laying stress on the emotional aspect of Krsna 
Legend, and the same holds good as regards the Brahmavaivarta Purana 
[Krishna,pp.160-163; Ruben, Ibid., p.127). 


According to Hazra, on the same basis, Brahmanda Purana, is dated 
around 400-800-1000 A.D. [Studies in the Puranic records of Hindu Rites 
and Customs, pp.139,166]. 
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47. 


48. 


49. 


50. 


51. 


52. 


53. 
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With regard to the question, that how these were able to make their way 
into such basically atheistic religions, the obvious answer seems that they 
belonged to the pre-Vedic sects/systems, survived as suppressed divinities 
of the masses during the Vedic age, and were nourished by the supporters 
of anti-Vedism. For instance, the cults of Yaksas, Raksasas and Nagas 
glorifying pre-Vedic divinities were revived by the followers of Buddhism 
and Jainism. [Cf. Coomar Swamy. A.K., History of Indian and Indonesian 
Art]. Thus, it is evident that the Buddhism and Jainism comprise pre-Vedic 
ideas and practices. 


Besides, the Jaina Sources are remarkable for their connection with almost 
every phase of India's past heritage. According to H.Jacobi, “the origin of 
Jainism, even goes back to a very early period and to the primitive currents 
of religious and metaphysical speculation”. [ERE, VOL, VI,p.465] 


Supra.,p.21;J.Kennedy, also expressed likewise “Jaina traditions represent 
the oldest form of the Krsna legend.” [JRAS,1907,p.975] 


Although the Jainas claim a very old tradition for their accounts, yet it 
seems that the same was due to their propensity to invest their version with 
antiquity and authenticity [Cf.D.L.Narasimhachar, The Jaina Ramayana, 
IHQ, XV.No.4. p.575 ff.]. 


Amongst the eight-fold contents of JHV., these bear on Krsna legend: (I) 
The origin of Hari dynasty or Harivamngavatdra; (2) The exploits of 
Vasudeva or Vasudevavicestitam; (3) The narrative of Neminatha or 
Neminatha-carita [which includes the Krsna legend in major parts; (4) The 
founding of Dvaravati or Dvaravatinivegana; (5) The war between Krsna 
and Jarasarhdha or Yuddhavarnana. [JHV.1.71-72] 


Quoted earlier, Supra., p.21. 


The author of JHV., may be treated to have followed the Jataka for 
Bauddha] tradition or the Oral Tradition [as preserved in the Arthasastra] 
while narrating the last days of the Vrsnis. 


This, may prove that during Jinasena’s age, Madura, which was earlier 
ruled by the Pandyas, went to the hands of the Pallavas. 


Cf. Asim Kumar Chatterjee, Ancient Indian literary and cultural Tradition, 
1974, Calcutta, pp.89-103. 


Here, the JHV., seems to follow the Bauddha Tradition, which also accepts 
one Andhaka-Venhu as foster father of Krsna. However, the names of 
Krsna's brothers differ in both the traditions. The Jaina HV., gives the 
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following names against the names found in the Bauddha Tradition: 
Samudra-Vijaya>Vasudeva; Baladeva>Aksobhya; Stimitasagara> 
Candadeva; Himavata>Suriyadeva; Vijaya>Aggideva; Acala>Varuna 
Deva; Dharana> Ajjuna; Purana>Pajuna; Abhicandra>Ghatapandita; 
Vasudeva>Amkura. 


55. Winternitz, HIL., Vol.lI,p.495. 

56. Cf. Paramananda Jaina Sastri, Jaina Grantha Prasasti Sarhgraha., Pt.ll, 
Intro, pp.43-44, Quoted by Shaktidhar Jha, Aspects of Brahmanical 
influence on the Jaina Mythology, p.26. 

§7. The comparative study of the Sources lays bare these elements and facts, 
which were neglected and underrated by the early Jaina authors, but were 
incorporated in the later Jaina Puranic literature under the influence of the 
Brahmanic Puranic Tradition. For instance, ‘Usd-Aniruddha’ legend, if well 
compared with the Brahmanic version, appears of particular interest. 
[CETSSPC.Vol.V. pp.245-47:HV.IL.116.12-19;117.13-19;118.72-74 and 
HV.11.119-125]. 

58. (a) Cf.The Jaina Gazette, Madras, Vol.18-20. 

(b) Besides the above cited works,Ravisena's Padmacarita belonging to 
678 A.D., which is a Sanskrit version of the Prakrt Paumacariya of 
Vimalastri, may also be cited as a Jaina work on Kssna 
legend.Although, this work does not provide us with much data on the 
Krsna Legend. Similarly, Uttarapurana, chap.71-73, present the 
shorter version of Krsna legend as compared to that of the JHV. 

59. TSSPC.V.16 ; UDS.XXil;Jnata,D.K.XVI. 

60. Riip.167,FN.1 

61. Quoted by R.G. Bhandarkar ,VS., p.46. 

62. Cf. SBE. Vol., XXII, pp. 276-79;VS. p. 46. 

63. Cf. Winternitz, HIL, Vol; |; Radhakrishnan, History of Indian Philosophy, 
Vol. |, p.28. 

64. Essays on the religion and Philosophy of the Hindus, G P, edi, p.293 

65. Niryavalika, Varga, V.y2; Antagadadasao, Barnett, edi, Trans, pp.13-15; 
Jnatadharmakathd.y;UDS., SBE, MLBD edi, Vol.XLV, pp.112-119; 
Hemacandra's Abhidhanacintamani, Bothlingk edi., p.126. 
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68. 


69. 


70. 


71, 


42. 


73. 


74, 


75. 
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Cf. Pragna Vyakarana, Adharmadvara,4. 
Supra, chap.I.p.20. 


However in Jainism, Vasudeva is a status conferred upon an 
ardhacakravartin. If Sri Krsna is the ninth Vasudeva, it follows that 
according to the Jaina Tradition, Vasudeva status or epithet was in vogue 
long before the age of Krsna. Amongst the Brahmanical Sources, the 
Gita.X.37, also corroborates with the above view and helps to ascertain the 
evolution of the same concept. For, here, Krsna comparing himself to 
Vasudeva, suggests that the Upamana refers to some other Individual than 
Krsna, who was a great chieftain and who had obtained supreme glory in 
the past. The Mahabharata, also strengthens the above view, as it refers to 
one king Uparicara, who was also known as Vasu; and the king Bhisma, 
who was also knownVasu after his death. Thus, the title Vasudeva, may be 
traced back to the concept as implied in the terms Vasu and Vasava. [Also 
compare, Monier Williams, Sanskrit English Dictionary, MLBD,edi,pp.930- 
931] 


On the other hand, the Jaina Tradition has portrayed SriKrsna as very kind 
hearted and always engaged in the welfare of his family. 


The Digambari tradition as preserved in the JHV. 


UDS.Chap.22. It, may be presumed that in the form of Krsna’s genealogy, 
the Jaina Tradition has preserved an elaborate system of ancient 
patriarchs. 


He may be taken as the Non-Brahmanical counterpart of Ravana of the 
Rama Legend, and this instance, may illustrate how some of the 
Brahmanic legends were rennovated at the hands of the Non-Brahmanical 
authors. 


Jnatadharma Katha. 16.96, refers to one such person by the name Kanha, 
the king of the Angas, who appears as a counterpart of Srgala Vasudeva or 
Paundraka Vasudeva. 


The Legend of Vasudeva, the father of Krsna, has been constructed out of 
the fairy tale of Naravahanadatta of Brhat Katha. 


In the Jaina Tradition, Krsna legend is also referred to as a future event ‘He 
is to become the 12” Tirthankara of the next world period, and similar 
position will be attained by Devaki, Rohini, Baladeva and Jaratkumdara and 
all the other members of his family’ (Cf. Eliot, Ibid, p.153}. 
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76. 


86. 
87. 
88. 


The term Jataka implies birthet, birth-er or birth-anea. For the Jatakas on 
Krsna legend, the following may be consulted: Ghafa Jataka [ No. 454, 
Fausboll’s edi], Mahaumagga Jataka [ No. 546, Fausboll's edi, Sarhkica 
Jataka [ No. 538, Fausboll’s edi). 


Buddhist birth stories, The Nidana Katha, p.LIV. 


Quoted by Hiltebeitel, Krsna in the Mahabharata, edi, 1976, p.65. 


-Cowells’ Jatakas. Vol. IV. pp. 50-57. 


‘Grimm stories of sinners have similar appeal... Even the pictures have 
illustrated the terrible doom of sinners.’ [Barua, Ibid. p.381] 


According to Jaiswal, S, she represented some black goddess, which is 
also connoted by the derivation of her name from Anjana i.e., the collyrium. 
[Ibid. p.68] 


In most of the Brahmanic Puranas, Subhadra, the daughter of Vasudeva 
from Rohini, figures as Krsna’s sister. The same tradition, also refers to 
Subhadra by alternative names. e.g., EkdnarhSa and Katyayani, and also 
looks upon her as the Incamation of Durga; that she was the same girl, 
who did not die at the hands of Karhsa, but was secretly reared in the 
house of Gopa Vrsabhanu at Vrndavana. About Katyayani, it is stated that 
she was included among the play-mates of Krsna, and had requested him 
Not to go to Mathura at the invitation of Kaisa, as she guessed some foul 
play. But, Krsna did not accept her request and getting annoyed, she took 
a vow to observe celibacy, and went to Vindhyacala for. performing 
penance. [ Cf. HV. 96: Supra, Chap III] 


The origin and development of Vaisnavism, pp. 68-69. 


“...in the Utkala territory a wooden Idol called Ekanaméa stands between 
Balarama and Krsna,” Quoted by Athavale, PO, XIX, p.17. 


In the Jaina Sources, TSSPC, VIII. 5 refers to one sister of Krsna, who is” 
described as Devaki’s daughter (actually, pitiful daughter of Nanda) with 
one nostril. 

Cf. N.B. Utgikar, JRAS (B) 1929, Vol. IV.p.115. 

Studies in Buddhism, pp.278,287. 


Buddhist Birth stories, Intro, pp.Lill-LIV 


The Krsna Legend, new sgtese 148 


95. 


97. 


98. 


99. 


149 


This view runs contra to the common version of the Brahmanic Puranas. 
The Jatakas, Fausboll’edi., No.546. 


This, may corroborate with the view of the HV., that Krsna belonged to the 
solar clan or Siirya-Vaméa. 


Fausboll’s Jatakas, Vol.IV.p.5, Jataka no.440. 


This work is an anthology of the stories of Buddha, and is important, as it 
sheds light on the process, which led to the composition of such stories. 
Kanha sage referred to in this work, is treated identical with the Rsi Krsna 
mentioned in RV. VIII.74. 


On the other hand, the Jaina tradition has looked upon Si Krsna and 
Baladeva as highly (developed souls) revered personages and cousins of 
22" Tirtharikara. The Iconic representations showing Neminatha flanked 
by both the brthers recovered from Mathura, bear testimony to the same 
fact. 


Lalita-Vistara (for references, see Bib., Ind., pp. 148,149,175, 376,379), an 
exhaustive narrative of the (sportive) biography of Buddha is considered as 
one of the most sacred Mahayana texts. It is deemed Buddha-epic proper, 
since it has come down from the ballads. 


Although this passage records Krsna as the enemy of Buddha, yet the 
belief in Krsna Vasudeva's worship, is traceable in the Buddhist canon, 
Niddesa of 4% century B.C. Here, to quote R.G. Bhandarkar, “Vasudeva- 
Krsna worship owes its origin to the stream of thought, which began with 
the Upanisads and culminated in the East in Buddhism and Jainism” 
(VS,pp.8-9). 


Here, it may be added that the Jataka stories, actually formed the similes 
and parables, which were used by the Buddhists to illustrate the moral 
points. 


Cf. Rhys Davids, Buddhist Birth-stories, pp. 190-194, 202. 


According to Eliot, the same view seems to be expressed as: ‘Buddhism 
prevailed in Mathura for several centuries. It forbade the animal sacrifice of 
the Brahmanism and favoured its milder rituals. This fact, may offer some 
explanation for the frivolous character of Krsna. Sutta-Nipata refers to one 
Mara, the evil one, who is called Kanha, the phonetic equivalent of Krsna in 
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the Prakrta. ‘Can it be that Mara, and his daughters have anything to do 
with Krsna and the Gopis'! (Cf. Hinduism and Buddhism, pp. 159-160). 


100. This name signifies the mother of Gods, and her counterpart in Hinduism is 
Aditi. 

101. Quoted by J.Gonda, A E V, p. 16; Ruben, Krsna, p.248 ff. 

102. Cf. A.K. Chaterjee, Ancient Indian literary and Cultural Traditions, Punthi 
Pustak, Calcutta, 1974, p.25. 

103. This, may also be evidenced from the testimony of a Buddhist writer 
ASvaghosa, who is placed around | Century B.C., or A.D., and shows his 
acquaintance with the developed form of Krsna legend. (Cf. S.N. IX. 18, 
where Karnsa-Vadha and Kesi-Vadha are referred to) 

104. According to the J&taka version, it is in Govardhana area (i.e., Vraja) itself, 
that Vasudeva Krsna like his brother Baladeva, is born, and not in Mathura 
as maintained by the Brahmanic version. So, it may be conjectured, that 
this Jataka probably, preserves the arche-type of Krsna legend; that the 
names of the real parents and foster parents of Krsna as mentioned in this 
Jataka, were the original names of the characters, and their names as 
found in the Brahmanical Sources, which have allegorical and spiritual 
connotations, were imposed later on, to the original Jataka names. 

105. The Jataka version of the Krsna legend relating to his childhood, seems to 
be based on HV. Il. 27-30. 

106.  ‘atthi Jambavati nama mata Sivissa rajino/ 
sa bhariya Vasudevassa Kanhassa mahesi piyal/’ 

Nalanda edi., Vol., II. p.215. 

107. Kanhadipayanasajj isim Andhakavenhayo/ 
annonna masala hantva sampatta yamasadhanam// 
OP. Cit., Vol., Il, p.66. 

108. On the other hand, S.K.Chatterji seems to accept the Jatakas as a 
fepository of the Brahmanic Puranas, and containing very old tradition; 
hence, ought to be taken at-par with the Puranas and the epics (Cf. 
Woolner, Commemoration Vol., pp.34-40). 
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Here, it must not be lost sight of, that the history of Jainism is a history of 
long struggle, which made its way into the religious life of India after 
overcoming the pressure of Buddhism. H. Jacobi, has even traced the 
origin of Krsnaism in Jainism, as he opined “...Among 63 Personages of 
the Jaina Mythology, 27 are in harmony with the cult of Krsna... Origin of 
the cult of Krsna, may be sought in the Jaina religion”. (IA. Vol., XVI, pp. 
163-164) 
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CHAPTER-5 
THE DIFFUSE OF KRSNA LEGEND IN FOREIGN LAND 


The Process by which one nation influences the other is 
imperceptible. Moreover, it is impossible to differentiate between the 
indigenous characteristics of a nation’s culture and the foreign influences 
imbibed by it. The contacts between India and some regions of West Asia 
and North Africa began in the 3% millenium B.C., as is evident from various 
inscriptions and seals, that Indian traders went to the cities of Mesopotamia 
during 2400 B.c. The stream of foreign religions, which flowed into India from 
Bactria and Persia, brought new conceptions about their deities e.g., Mithra, 
Helios and Apollo, who all represented one or the other aspect of the sun. It 
is generally’, held that the mixed cults of the border land first affected 
Buddhism?, then the same entering Bactria and Afghanistan, finally reached 
back to India, combined with Hellenic Art and Legends of Apollo, Heracles, 
and Helios. Thus, the foreign influence made shift from Buddhism to 
Biiagavatism and with this, the Krsna Legend, also received some turns and 
twists. 


Persian influence, as well as Graceo-Roman influence, is however, 
discernible on Indian Art, and through Art, it seems to have affected the 
religious traditions of India. The commercial contacts between India and the 
countries e.g., Greece, Rome, Babylonia, Persia, Arabia, have also, served a 
media for the transmission and diffuse of Indian tradition in the foreign land, 
the glimpses of which, may be traced in the Greek Marchen [these myths 
very much resemble with the Indian myths]; [in the French translation of the 
Bhagavadpurana] and the Maya-Civilization [which is very much akin to the 
Brahmanic civilisation of India] of South America. 


Thus, it may be stated? that the Greek and Persian Ideas have not only, 
influenced the myths and legends of India, but their mythical figures like 
Apollo, Helios etc., have also entered the Indian tradition. The aim herein, is 
to trace the diffuse of Krsna Legend in foreign land, as well as to delineate 
how far the same has imbibed the foreign ideas and concepts into its 
framework. Both these points will be discussed separately. 
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A) The Krsna Legend in Foreign Land 


As from 200 B.C., to 300 A.D., there was no paramount power established in 
India, the Indians went to the foreign Lands, and mostly colonised the 
neighbouring countries e.g., Sumatra, Java, Borneo, Malaya and Indo-China, 
some of which were even ruled over by the Indians. This obviously served as 
a solid ground for the diffuse of many Indian traditions in the foreign Land. 


Moreover, the Persian empire founded by Cyrus in Western India, 
set a stage for cultural influences from Persia and the Greeks. Besides, 
trade and political influences linked these centres together. New religious 
movement got rooted in challenging the Brahmanical tradition and introducing 
a host of new Issues, which expanded the range of Indian religious concerns. 
How Greek and Indian Traditions have influenced each other, Hopkins‘ 
seems to have remarked most appropriately, ‘after Agoka, most of the north 
India passed into the hands of the foreigner invaders. Amongst whom may 
be cited the Greeks, who came from the former Greco-Persian province of 
Bactria or the northern Afghanistan. Further, the Greeks were supplanted by 
the Sythians and Sakas from northern Iran and central Asia, who were 
followed by the Kusanas (1* century B.C. -to 1% century A.D.], a nomadic 
tribe of central Asia. These reached India through Bactria. They first settled 
in Bactria and absorbed® Greek culture, and when they moved into India by 
conquering Gandhara, they influenced the cultural tradition of India, by 
bringing into it Greek touch with their own basic trends’. 


In order to assess properly the diffuse® of Krsna Legend in foreign 
land, it would be in the fitness of things, to have an idea about the diffuse of 
Indian Culture outside India, as she once formed a source of inspiration’ to 
countries in all directions. The transmission of Indian religious ideas, both by 
Land and Sea to South East Asia ran its full course during the Age of the 
Guptas. The scholars maintain that the Eastern coastal regions participated 
most in this colonising movement. 


As far as the Krsna Legend is concerned, its diffuse is mostly 
traceable in the countries where Vaisnavism® had found its way. 


Japan It has inherited Indian culture and religion through Buddhism. Inspite 
of the Chinese influence, the Japanese have adopted the Sanskrit alphabet 
with some modifications. 
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Kamboja [Cambodia or Kampuchea] This country has a splendid, unrivalled 
monument of Brahmanic [Indian] culture in the form of a wonderful Vaisnava 
temple of Angkorvat built by Khmer king during 1112-1145 A.D. The temple 
in square form looks like an Island in the middle of a lake. The base-reliefs of 
the temple show traces of the diffuse of Krsna Legend in this land. 


Java This is the foremost amongst the Indian colonies. According to a 
legend, it was colonised by one Aji Saka, who is linked up with the heroes of 
the Mahabharata age. 


Bali This has, also preserved Indian culture in the form of folk dances, which 
have their themes from the Ramayana and the Mahabharata. 


With this brief information about the prevalence of Indian culture in 
some of the adjoining countries, an attempt will be made to trace the diffuse 
of Krsna Legend in such countries. Both the scriptural and the 
archaeological or the Iconic evidence, will, however, be taken into account. 
Amongst the scriptural Sources, [which mainly consist of religious and 
secular literature] for the diffuse of Krsna Legend in foreign land, may be 
included the Javanese poetical works" called Kakawin [derived from Kavi> 
Kavya], which comprise a great work composed in the epic style and titled 
‘Bharata-Yuddha, written by the poets Mpu Sedah and Mpu Panulub in 1157 
A.D. Another such poetical work composed by Panulub, is the Harivarnsa, 
which like its Brahmanic proto-type, deals with the Krsna legends mainly 
relating to the abduction of Rukmini by Krsna; and the consequent war with 
Jarasamdha [the Pandavas are said to have helped Krsna in this war]. 
Besides, the legends regarding the death of Krsna and the destruction of his 
family, also form the theme of Kakawin’s ‘Krsnantaka’. 


The Javanese ‘Bhauma-Kavya’, which although mainly deals with 
the achievements of Narakasura, is also looked upon as the Javanese 
version of Krsna legend. Besides, there is another scriptural source, 
Krsnayana in Javanese, which has direct bearing on the diffuse of Krsna 
Legend in foreign land. This Javanese epic is written by Triguna and dated" 
in the beginning of the Kadiri period i.e., 1104 A.D., as Triguna is said to 
compose this poem during the reign of Jayavarsha Digh Sastaprabhu. This 
scriptural source, which also relates the legends of Chandi Jago, and of 
Panatarana, deals with these Krsna legends e.g., the abduction of Rukmini 
by Krsna; and His fight with Jarasarndha. Besides, Triguna’s Krsnayana 
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contains lucid description of Dvaravati, the capital of Krsna, and also supplies 
the names of ten of Krsna’ 's 16108 wives. 


Amongst the Javanese secular works, the Javanese Lokon [play] 
titled ‘Sang Bomantara’ or ‘ Bombang’ Sitija’, also refers to the Puranic 
Tradition about Krsna’s fight with Naraka [Bhauma]. Besides, in the Javanese 
tradition, Manjing is treated as the Incarnation of Bhauma [i.e., Bomantara], 
and is looked upon as the son of Krsna [Visnu] by Prthivi [and hence, known 
Sitija]. Besides, amongst the scriptural sources of Krsna Legend in Javanese, 
may also be included the Javanese translations of Mahabharata and Gita, 
which were made by the end of the 10% century, during the reign of Raja 
Dharmawangsa of East Java. 


‘The Nepala- Mahatmya’ is a work in Nepalese, which is also of 
Brahmanic origin. While treating Buddha, Siva, and Visnu alike and 
identifying the last with Krsna, it has some bearing on the topic under 
discussion. 


Henri Deydier'? has made investigation regarding the diffuse of 
Krsna Legend in Laos", and brought into limelight a laotian [ or Laosan] work 
on Krsna Legend, The Brah kutd Brah Ban’, which has the Krsna-Bana 
Legend or Usa-Aniruddha legend for its theme. The simple legend of the 
Brahmanic Puranas, which has found its way in the Laosan legends and folk- 
lore, has been transformed and dilated upon with additions from the Laosan 
legends pertaining to the Buddhas and the Boddhisattvas. 


For instance, the Brah Ku’ td, Brah Ban has adapted the birth 
legend of Krsna as: ‘In a village of Meuan Brah Go, a child was born with 
four arms; being considered inauspicious, he was cast into the river; but was 
adopted by the king ‘Brah Go’ as his child... and when he grew up, he 
became famous as the four-armed king Ku’ td Naray and was presented with 
a divine conch by Indra..’ Thus, in Laos, the four armed Ku'td, the lord of 
Brah Go, represents Sri Krsna. 


Regarding Pradyumna’, it is stated ‘...Indra leaving his divine body, 
was reborn in the forest Kahnika, and due to the sweet fragrance of his body, 
was known as Pa-R’ot and was adopted by the king Kut'd as his successor’ 


Thus, it is evident that the basic legend of the Brahmanic Puranas, is 
retained in the Laosan tradition with some points of difference e.g., that the 
mounts of Krsna and Bana, also participated in the battle [Bharatamanjari. 
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1435 has also similar account]; that Usa is the adopted child of Bana; and 
that Pradyumna is also an adopted successor to Krsna. 


Besides, the Krsna-Bana legend, also seems to have assimilated into Thai 
legends, and come up in the form of a poem titled “Anirut’ written by Si Prat 
during 1657 A.D., to 1688 A.D. The contents of the poem are similar to that - 
of the Laosan adaptation of the Krsna-Bana legend. 


After Si Prat, another king Phuttayatfa, also wrote a poem on similar theme 
of ‘Anirut’. 


Amongst the Archaeological Sources showing the diffuse of Krsna 
Legend in foreign land, the following may be mentioned. 


The Besanagar inscription of Heliodorus of the Sunga dynasty, 
which testifies to the acceptance of Sri Krsna as Godhead by the foreigners, 
also may be included amongst the archaeological sources for tracing the 
diffuse of Krsna Legend among the foreigners. 


In Si Lanka, the diffuse of Krsna Legend, may be traced in the 
temples dedicated to Visnu. These belonging to 7" century A.D, have been 
enshrined with the Icons of Visnu-Krsna. 


In Burma, too, at Pagana, there is a temple belonging to 10" century 
A.D., which also contains traces of the diffuse of Krsna Legend in the form 
of Icons illustrating Visnu’s different Incarnations. 


In Thailand, one city is named as Fisnu Loka i.e., Visnu Loka, and 
the Museum of Bangkok, also preserves many Icons of Visnu Krsna. Prasad 
Panom Rung, a sanctuary of 11th century A.D., [situated in the district of 
Nangrong, in the Buriram Province] in Thailand, contains a carved scene, 
which is thought to represent ‘Krsna tearing Kamsa, on the basis that, 
similar carvings have been discovered from Cambodia, where the figure 
tearing a person, unmistakably is Krsna’ (Shastri, Satya Vrata, Studies in 
Sanskrit and Indian Culture in Thailand, Parimal Publications, Delhi, 1982., 
pp. 92-93]. 


At the town of Si Tep [Si Deva] in the northern central Thailand, a 
group of Hindu divinity stone Images have, also been discovered. Quite, a 
few of them represent ‘standing Visnu’. Apart from Visnu, some of them 
might also, represent Krsna upholding the mount with his left arm. These 
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Images date back to 7" or 8" century A.D. Besides, in the Sukhothai stone 
inscriptions of 13-14" century, the names of Rama, Krsna, Narayana, and 
probably Hari Hara are, also referred to (Cf. The Ramayana Tradition in 
Asia, Sahitya Academy Pub., 1980, Delhi, pp.672, 675). 


The temple of Angkor-Vat of 12th century A.D., in Kampuchea, may 
also furnish us with an Iconic evidence of the diffuse of Krsna Legend in this 
foreign land, as it contains four magnificent reliefs'* carved in stone 
illustrating those Krsna legends, which had most attracted foreign mind. For 
instance, one relief contains the Iconic display of Krsna and the Gopis 
sporting on the bank of Yamuna; another relief illustrating Govardhana-Lila 
is found at one of the gates. The other Krsna legends depicted” on the 
reliefs of the temple are: Birth legend, and the legends relating to 
Yamalarjuna, Pralamba, Kaliya, Indra-Makha or Govardhanadharana, 
Davanalamocanam, and Parijataharanam. One bas-relief at Angkor-Vat, 
also represents Krsna cutting the hands of the demon, Bana. Besides, in 
ancient Kampuchean sculptures illustrating the Incarnations of Visnu, is 
located an Icony of Krsna. The Kamboja‘® records, also testify to the setting 
up of the statues of Visnu-Krsna and the prevalence of Krsna Legends. 


From the portrayal of Krsna legends in Kampuchea, it may be gathered that 
Krsna depicted'® there, is endowed with his usual famous dark Non-Aryan 
complexion; yellow apparel; peacock feather in his head gear; and as a man 
of common folk, and the hero of myths and legends [has probably Greek 
touch]. 


The Prasat Neang Khman Inscription of King Jayavarman [belonging to 850 
Saka] begins with the Invocation of Visnu-Krsna, and the fresco-paintings of 
the Interior of the temple, contain pictures depicting the 
‘Govardhanadharana’ by Krsna, and ‘Trivikramana’ by Visnu. Besides, the 
Inscription of Prasat Kok Po and Trapan Ron testify to the diffuse of Krsna 
Legend in the South-? East Asian countries, which were very much 
influenced by the Govardhanadhari Form of Krsna. 


Attempts?" have, also, been made to trace the diffuse of Krsna Legend in 
Foreign land on the basis of the Iconic evidence, which is sufficient to prove 
the magnitude of Krsna’s influence in the East West Asia. 


The Lara-Jongrong or Prambanam temples, which are also known as Dieng 
Temples [as being situated on the Dieng plateau] of Central Java, belonging 
to 9% century. A.D., contain some Iconic evidence of the diffuse of Krsna 
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Legend. These Prambanam temples comprise a temple-group of eight main 
temples and three minor temples. Of the three temples in the western row, 
the one to the north is enshrined with the Image of the four-armed Visnu. 
The sculptures on the inner side of the balustrade of this temple, represent 
the episodes from the Krsna Legend, some of which may be identified as?2: 
Kaliya-mardana; Arista-Vadha; Pralamba-vadha; Vatsasuravadha and 
scenes from Kalayavanantaka, referring to the invasion of Dvaraka or 
Mathura by Kalayavana to avenge the death of Karnsa at Krsna’s hands 
[which appear similar to the version of VP.V.26]. 


Besides, in Eastern Java, the temple-complex of Panataran?3 [or Palah], 
which belongs to 13 or 14" centuries A.D., and is deemed as the greatest 
art-monument of Java, too, provides sculptural and Iconic evidence of the 
diffuse of Krsna Legend in that Foreign Land. The main temple occupying 
the eastern part is supported by three terraces, each being smaller than the 
lower. The reliefs?4 on the central part in the second terrace, illustrate 
various scenes from the Krsnayana, the Javanese version of the Krsna 
Legend. Although, the version followed by the Artist here, is different from 
the existing Krsnayana text, yet there is complete agreement about the 
essential points. For instance, on one of its reliefs, Krsna is shown as 
eloping with Rukmini, and being followed by her brother Rukma, which 
scene fully evidences to the Javanese scriptural [i.e., Krsnayana] Tradition. 


Amongst the Icons’ located in the same temple, may be cited ‘the 
full-size [life size] Images of the Gopis respectfully bending before Krsna’. 


Besides, a Kharosti inscription of 2" century A.D., discovered from 
Tajikistan [translated by Harmata], recounting ‘Narayana be victorious’ is 
also reckoned” to be a tangible proof of the prevalence of Krsnaism in 
Central Asia. 


An Iconic figure of four-armed Visnu-Krsna in gold [holding a discus; 
conch and mace and the fourth in Varamudra] is, also recovered from 
Murga-Kamon in the Kutei province of Borneo. An Inscription of 
Purnavarman [Western Java], belonging to 450 A.D., refers to the foot-prints 
of Visnu. Similarly, the Changal Inscription of 8" century A.D., refers to the 
typical concept of Visnu as “Anantasay’'2”. 


The Tep Pranam? Inscription of YaSovarman [of 889-900 A.D.], also 
tefers to Krsna-Bapa Legend as ‘...what of the victory of Hari, won over the 
enemy of Aniruddha by revolving His disc...’ 
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At Bali, there are found two female figurines on two sides of the 
divinity, and these are generally, identified as ‘Krsna in the company of His 
two consorts Rukmini and Satyabhama [Satisvama]'. 


Krsna Legend is, also found depicted in the Art-Tradition at Chandi% 
Jago, Visnu-Krsna temple. The lower part of the temple is thronged with the 
illustrations of the scenes from Krsna Legend, mostly relating to his youth. 
Some relics*! at Chandi Kedon, also illustrate the legends of Samba in 
conformity with the Bhauma-Kavya. 


The Inscription of Glai Lomor in Champa belonging to 811 A.D., also 
speaks of “Krsna-Narayana holding up Govardhana; and destroying the 
demons and other accomplices of Kamsa’. Besides, ‘Tympanum-My’ 
Temple at Champa, may be treated to illustrate ‘Govardhanadharana’ 
Legend of Krsna. It is also, well known that the kings of Champa*? were 
very fond of comparing themselves with Visnu [Krsna]. 


“Two Sanskrit Inscriptions of Cambodia viz., Prosat Pram Loveng 
Inscription in Mekong delta; and the Neak Ta Dambeng Dek Inscription in 
Southern Cambodia, and some Inscriptions from Champa [Annam>Vietnam 
show diffuse of Krsna Legend”33. Another Inscription from Camboja of 
Prea™ Eynkosey belonging to 970 A.D., too speaks of the banks of 
Yamuna, where Krsna had sported’. 


The Krsna temple [Patan] at Nepal belonging to circa 1800, has 
Pictorial representations illustrating Krsna legends e.g., Kaliya-Mardana, 
Sahadeva offering Arghya to Krsna and some other scenes from the 
Mahabharata. 


The Paharpur temple at Bangladesh has Icons in stone, which 
delineate Krsna legends e.g., Balarama in stone figure, Krsna sporting with 
Radha; Krsna fighting with Kesi and Krsna fighting with Canara. 


Narayana, also, is found depicted on a Garuda Pillar in Tuna-Huang 
Painting. Impact of Krsna Legend, may also be, noticed on the Iconography 
of Buddha _at Balawasteno in eastern Turkestan, wherein the depiction of 
the Vigvarupa of Buddha seems to have been based on the model of the 
Visvarupa of Sri Krsna. Moreover, the symbols associated with Buddha, are 
said to be the same, as those associated with Krsna e.g., Sri Vatsa, Vajras, 
Sun and the Moon?5. 
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Besides, the ‘KeSava’ epithet of Krsna, which is identified with ‘Teshub’, the 
name of the war-god of Kattis and Mitannis, may also be, held as suggestive 
of the impact®* of Krsna legend on the legends of the hero-gods of those ~ 
countries. 


Besides the above data, which substantially proves the diffuse of Krsna 
legend in the foreign land, the assimilation of the concept of Jagannatha into 
that of Krsna -Vasudeva, has also been held by some, due to the foreign 
contacts. For, the appearance and the shape of these deities, reveal that 
these resemble with the aboriginal deities of Polynesia, Australia and Africa. 


B.2”Sahu’'s remark in the same context, is noteworthy, ‘...the worship of 
crude wooden images and dreadful marks is still in practice amongst the 
aboriginals of Polynesia, Australia and Africa”. 


The impact of Krsna legend is, also traceable in foreign countries in the form 
of Museums, which have preserved upto-date some Krsna legends in the 
form of pictorial representations in Pahari, Mughal and Kangra style. 


Among the foreign Museums with antiques depicting Krsna Legend, may be 
cited the Berlin3® Museum, which has preserved two of the Krsna 
Legends:One is a stone figure, which may be taken as iconic representation 
of the Krsna legend in Greek style belonging to 5* century A.D., and it 
shows Krsna present at the Rajasuya sacrifice of Yudhisthira. The other one . 
is a pictorial representation of the death legend of Sri Krsna in Rajasthani 
style, which belongs to 18" century A.D., and is found preserved at Museum 
for Indische Kunst, Berlin. 


Next, the Museums of London? may be referred to. The Victoria and Albert 
Museums of London have preserved pictorial representations of some of the 
Krsna legends in Pahari style belonging to Circa 1590, which show Krsna’s 
fight with Nikumbha [this has Harivamsa as a scriptural source]; and Krsna’s 
combat with Indra for the sake of Parijata tree. The British Museum, London, 
has three pictorial representations of Krsna legend belonging to 1790 A.D. 
These show Krsna carrying away Rukmini’ Krsna present at the palace of 
Bhismaka; and Krsna killing Kamsa. 


Besides, the U.S.A. 4° Museums have also on display, some of the Krsna 
legends, which may be enlisted as: 
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1 The birth legend of Krsna is preserved in California, U.S.A. 


2. A pictorial representation showing ‘Krsna and Balarama greeting 
their parents after Karhsa-Vadha’, is found preserved in Cleveland, Ohio, 
U.S.A. 


3. The scene showing ‘Krsna raising the mount Govardhana’ is 
preserved in the Museum of Harward University, Cambridge, U.S.A. 


4. The legend regarding Krsna and Balarama fighting with Jarasamdha 
in pictorial form belonging to Circa 1600, is, also preserved in the Harward 
University Cambridge, Massachussetts, U.S.A. 


5. Similarly, the picture showing Sahadeva presenting Arghya to 
Krsna, belonging to Circa 1600, is also, preserved in the same University 
Library of U.S.A. 


6. _. Another Legend relating to the departure of Krsna and Balarama to 
Matura in Pictorial Form, is found preserved in the same library of U.S.A. 


7. The Krsna-Bana legend or Usa-Aniruddha legend, also constitutes the 
theme of some of the Paintings and drawings, which are now preserved in 
the Boston‘! Museum. 


The above discussion, amply proves that the Krsna legend, which originated 
in India long back, has widely travelied in far-off countries. 


B) The Krsna Legend and Foreign Traditions 


Although, the legends of India are well rooted in the Rgveda, their analogies 
are found in the mythology of other nations. Thus, to compare legends of 
the neighbouring countries [or even some countries, which lie far apart], 
would form an interesting study. We cannot prescribe any criteria on which 
basis, we may try to identify our tradition with the foreign ones. We have just 
to state the facts; and the intimate relations between both the traditions. 


The Greeks seemed to regard the Indian Krsna, not merely, as a 
counterpart to the Greek Heracles, but as identical with him in every way. 
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There might have existed some link between Krsna and Heracles, which 
must have been important for Macconian’s choice of name, while identifying 
the Indian hero -god with a Greek counter-part, and it might be a possibility, 
that the myths and legends told of the Greek gods [Heracles, Dionysos, 
Achelles etc.], were incorporated into the extant Krsna legend or vice‘2- 
versa. 


Do the Krsna legends have their counterparts in the Greek Tradition or 
Greek mythology? Such valid querries would be treated in the following 
discussion. Besides, similarity of Krsna with the Greek heroes, is pointed out 
by Bjornstjern, Count thus: ‘Krsna is represented beautiful and eloquent as 
Apollo; strong and valiant as Mars; joyful and voluptuous as Bacchus’ [The 
Theogany of the Hindus, pp.58-59] 


Homeric Epics [or poems], which are said to belong to 14" to 8 century 
B.C., is the oldest known source of Greek myth and legend. Character and 
history of a civilization, might have developed individually and 
independently. 


Thus, both the Greek epics [llliad and Odyssey] belong to a remote period. 
As the aim of the epic-poet was to entertain, whatever mentioned in the 
Greek poems about the gods, is not intended to be taken seriously. For, 
some of their statements represent religious myths, while the others seem 
more akin to the folk-tales. 


Since the sources of Krsna legend were compiled later than the Greek 
epics, we believe, that there might have existed myths and legends and the 
like, which were preserved in Greek Posterity and were incorporated* into 
Indian legends regarding Krsna. For, ‘There’ is every reason to believe that 
there was a great and continual commercial intercourse between East and 
West from very early times, by way of Palmyra and Mesopotamia”. 


Regarding ‘What is the extent of Greek influence on Indian Art, religion or 
culture,’ there are two answers extremely opposed to each other. One 
school mainly consisting of European scholars, asserts‘s that everything 
Indian has been influenced by the Greeks and the Christianity. While, the 
other*® school refutes the same. 


In the same context, Diochrysostom of 117 A.D. 47, had maintained that the 
Indians were familiar with Homer in their own language; that the authors of 
Ramayana and the Mahabharata were inspired by the Homeric Poems 
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recited in the north west of India in those centuries by a handful of Greek 
rhapsodists. 


Plutarch*’, also maintained that through Alexander, Asia was civilised and 
Homer was known there. Aclian‘?, also asserted that the Indians have 
translated the poems of Homer, and that in India and Greek, the evolution of 
teligion and mythology has gone along parallel, but through independent 
currents. 


According to Weber®, the mention of Krsna killing a Yavana, Kserumat in 
the Mahabharata, points out that the Pandu epic in its final form, was 
compiled after the Greek invasion, as the Greeks are mentioned in the epic 
among the allied-*' forces, and also, that the Krsna Legend might have been 
elaborated on that basis. 


In the same context, Rhys David's view sounds most appropriate: ‘The 
Greeks, who travelled with Alexander to India, may have taken the tales 
there, but they may equally well have brought them back. We, only know 
that at the end of the fourth, and still more in the third century before Christ, 
there was constant travelling to and fro between the Greek dominions in the 
East and ad-joining parts of India, which were then Buddhists, and that the 
Jatakas were already popular among the Buddhists in Afghanistan, where 
the Greeks remained for a long time.....so far as the Greeka nd the Buddhist 
stories can be at present compared, it seems to me that the Internal 
evidence is in favour of the Buddhist versions being the originals from which 
the Greek versions were adopted’. 


Similarly, the famous Inscription at Besnagar, also testifies to the Greek’s 
adaptation of Krsnaism, as Heliodorus, the Greek ambassador from the 
court of the Indo-Greek king, Antialkidas was a patron of Krsnaism. It is 
also, alleged that, the Greek ambassador did built this pillar in front of the 
Krsna temple, as a mark of his profound respect for this blue hued Indian 
deity. 


Growse*®, even has linked up the association of the Holi-festival with Krsna 
to Greeks®’ description of Dionysos’ cult. 


Besides, Si Krsna had series of encounters, which are also reckoned to be 
similar to those of the Greek-gods. There is a possibility that there existed a 
common cultural heritage, in which, some Indian people and the Greeks 
shared a common ancestory, common religion and common Traditions. 
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To find, whether the descriptions of the Indian gods can be paralleled with 
Greek gods, we may prove, that there has been a transfer from Greece to 
India. On the other hand, if an identification™ is to be made, the overall 
picture and details of both the traditions must be taken into account. 
Because, when a god grows in importance, he takes over names, epithets 
and amblems from other gods of his own country as well as of other 
countries. 


Not only analogy, may be traceable between both the traditions, but even 
Greek*®> dialect has much in common with Sanskrit, in which is enshrined 
the Krsna-Legend. 


In the Greek-Tradition, no writer before Alexander's® time, mentions about 
the Indian gods. Afterwards, the Macdonians coming to India, considered 
the Indian gods to be the same as their own, and to confirm their view-point, 
they made slight agreement in names. For example, they identified Krsna 
(whom they saw being worshipped) with their gods (Heracles, Dionysos, 
Achilles etc). Naturally, the Greeks, while living in India at the time of 
Alexander's invasion, became familiar with some aspects of the Krsna 
Legend, which were at that time popular in India, and thus became inclined 
to identify Krsna with their hero-gods. 


Moreover, there is also historical evidence that Krsna, and His Cult had 
made considerable impact on the Greek mind. Ernst Curtius*’, a German 
archaeologist of 19" century, has recorded ‘that the soldiers of the army of 
Porus, were carrying the image of Vasudeva-Krsna, and so the Greeks 
came in touch with the Krsna Legend by the time of Alexander's attack to 
India. After Alexander's departure, many Greeks stayed back in Gandhara 
and Punjab, and came under the influence of Krsnaism as well as other 
Indian religions’. Thus, Heracles, as referred to by Megasthenes, is 
apparently Vasudeva Krsna or Hare Krsna, and the same clearly 
establishes that the earlier Greeks were well conversant with the Krsna 
legend. 


Most tangible evidence of the diffuse of Krsna Legend in the Greek 
Tradition, may be gathered from Afghanistan at Ai-Khanum in the form of 
Greek coins of Agathocles discovered by Paul Bernard, a French historian, 
which prove beyond doubt, Krsna’s influence on the Indo-Greek kings 
during 180-165 B.C. On these coins, are found representations®® of two 
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Indian deities, Krsna and Balarama. One is apparently equipped with Cakra, 
a disc like weapon, and another with a plough. 


Thus, it may be maintained in all fairness, that the Greeks were well 
conversant with the Krsna-Lore. ‘The divine acts of Krsna as depicted in the 
sculptures and mostly found in Bikaner and Jodhpur (e.g., terracotta 
plaques) showing Radha's attire (double frinked skirt) in Greek style with the 
stamp of Gandhara (Hellenic) art; and also being the handiwork of a Greek 
artist, certainly betray an impression of Greek tradition regarding Krsna’. 


Besides, the more gross and naive® Krsna-Legend regarding His butter 
thefts, may be well compared with the Greek legends of the infant Hermes, 
who steals Apollo’s cattle and invents the lyre. Similarly, the legend of young 
Hephaestus may, also be looked upon as identical with the Mathura and 
Vrndavana Legends of Krsna. The other feature of the Krsna Legend, as to 
how the Indian god was killed, also seems to bear the influence of Greek 
Tradition, which presents the killing of Achilles and other Bronze-age heroes 
in a similar manner. 


With the above data regarding the diffuse of Krsna Legend in Greece, 
further it is proposed to find impressions of Krsna Legend in the Greek 
Tradition. 


In Greek Mythology, Dionysos®' like Krsna, represents a divine player, 
associated with ecstacy, song and dance; is always shown intoxicated, 
intoxicating; also as maddening and inciting the women-folk with the sound 
of his flute. 


According to Megasthenes®, Dionysos can be identified with Sri Krsna as 
well as his elder brother Balarama. Arrian®, another subsequent Greek 
traveller to India, had also given some clues regarding Dionysos, on the 
basis of which, his traits can be paralleled with those of Krsna. In the Greek 
Tradition, Dionysos, son of Lethe (i.e., forgetfulness) was a sacred king. The 
legend® runs that ‘fed on nectar or ambrosia, when fourth day dawned, he 
called for bows and arrows; left his birth-place (Delos), and went to mount 
Parnassus, where the serpent python (his mother's enemy) was, and 
wounded him with arrows. At Hera’s orders, the Titans seized him 
(Dionysos), the newly born son of Zeus ...on account of fear from Hera, the 
child Dionysos (was brought up stealthily) was temporarily transformed into 
a kid or ram and presented to the nymphs, who tended him in a cave...he 
conquered the whole India, gave it laws and found great cities...when 
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Dionysos’ divinity was acknowledged, he made a tour to the Aegean 
Islands...spreading joy and terror every where, finally, he ascended to 
heaven” ® [Arrian, Indica, 5]. 


There are some traits, which are commonly shared by both the 
heroes e.g., both died of pretty old age; Dionysos built towns, so did Krsna. 
The treachery practised by Dionysos is paralleled® with Krsna of the epic, 
for whatever he undertakes is characterised by cunning practices. 


Megasthenes®’ was, however, of the view, that on the grounds that 
Dionysos was associated with wine; discovered the method of growing figs 
and other fruit trees; and taught this to others etc., he can be identified with 
Balarama. 


Another Greek Tradition that Dionysos was earlier to (Krsna) 
Heracles by fifteen generations, is also suggestive of the fact that the Krsna 
Legend existed in its arche-type in Greece during that time (i.e., 4"" Century 
B.C.). The main grounds for this assertion being that the Greek Tradition 
had held Krsna as identical with Heracles, and Balarama Sankarsana with 
Dionysos. 


Another mythic figure of the Greek Tradition, similar to Sri Krsna is 
Heracles. Before, we discuss the analogical aspect of both the legends, 
Greek Tradition regarding Heracles, may be briefly given as: Heracles’ (i.e., 
the glory of Hera) birth-day is celebrated every month on its fourth day 
(Philochorus, Fragment 17). He far-surpassed other men in strength and 
prowess, cleared sea and land of evil beasts, married many wives, begot 
many sons but one daughter ...He founded many cities (e.g., Palibothra); 
built many palaces...was worshipped in Mathura. He is said to have come to 
India (as a stranger); to have been a native of India, and being held in 
special honour by Surasenci...”68 


The encounters of Heracles®? and Krsna are also paralleled thus: Firstly, the 
Yadavas to whom Krsna belonged, and the Dorians to whom belonged 
Heracles were Alpines, Krsna was the strongest of heroes of his times, so 
was Heracles. Krsna killed the Kaliya Naga in Kalindi: Heracles killed Hydra 
with the sword in the waters of the Lake ‘Lerna’. Hydra, too like Kaliya, had 
numerous venomous heads. Before reaching the age of eighteen, Heracles 
is said to have accomplished many deeds, so is Krsna. Heracles was 
attacked by Hera just after his birth. So was Krsna by Putana. 
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Just like the Indian tradition on Krsna, in Greek Tradition, Heracles is 
credited with these Arts e.g., the driving of chariots, wrestling, fighting, 
singing, playing lyre; skilled in the use of every weapon; to have killed many 
monsters (e.g., the lion etc.); to have brought back to life (the stag). The last 
encounter sounds similar with Krsna bringing back to life his preceptor’s 
son. Sri Krsna is said to have killed a crane, so is Heracles said to have 
fought against the stymphalean birds. 


According to Benjamin’, P.S, both Krsna and Heracles, who had many 
analogous traits, fully represent the hero-motif, as he said, “the feats of 
Kysna as those of Heracles, have a definite flavour of prowess and strength, 
not only in their killing of monsters or in their wrestling bouts, but in other 
ways too, both paved their character of strongmen, of invincible heroes and 
pradigams of force”. Thus, similar encounters seem to have been 
associated with both the heroes. Like Krsna, Heracles was not only a 
strong man, but also a wrestler. Like Krsna, Heracles was, also a cowherd 
and protector of cows, which may be proved from the fact” that as a boy, he 
was sent by his father to the cow-station where he grew up and thence 
onwards, he protected the cows and once, he killed a lion, who used to 
harass the cows. Besides, both are depicted as mere boys, when they 
indulged in love sports. Krsna's Kesi-Vadha, may be compared with 
Heracles’? bringing back of the horses of Diomedes, the Thracian. 
Heracles, as conqueror’? of death, sounds similar with Krsna, the saviour 
from death of the cowherd boys from the jaws of deadly Aghasura; of Nanda 
from Serpent as well as from the clutches of Varuna; of sixteen thousand 
one hundred women from Naraka; of kings from Jarasamdha etc. Both the 
heroes suffered much during their life-time. As Krsna was fond of flute, so 
Heracles was fond of playing lyra. 


Moreover, attempts’ have been made on similar lines, to assign allegorical 
interpretations to both the legends: Visnu and Dorian Apollo represent the 
Sun. Krsna and Heracles, who are the descendants of Visnu and Apollo 
respectively, represent the constellation. Krsna as Govid or Govinda [i.e., 

the finder of cows ] symbolizes Vrsa to ‘which, the entire solar-system 
moves. Kalindi river and Lerna represent the milky way. The west of Planet- 
Heracles is the Corona, which represents the Flute in the Krsna Legend, 
and Lyra in the Greek tradition. On the east of the Planet, lies the Lyra 
which also, may be taken to symbolise Vina of Narada’. Besides, it may, 
also be assumed that from the proximity of Heracles’ befurcated milky-way 
and the Acquarious, the concept of [Gopi-Krsna] legends, which recount 
Krsna’s water-sports or dances with the Gopis might have originated. 
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Thus, the above facts amply prove the identification of Krsna with Heracles. 


Another hero-god of Greek Tradition, compared with Krsna is Apollo’, who 
is known as born to Zeus by Leto; worshipped as a god of medicine and 
prophecy; as twin brother of Artennis (the goddess). It is held’6 that Apollo, 
too like Krsna, fought with a python, and despatched him beside the sacred 
chasm. “Apollo won many musical concerts; the acknowledged god of 
music, he has played on his seven stringed lyre at the banquet of gods. One 
day, Apollo was teaching a boy how to hurl a discus, dashed the same at 
Hyacinthus’ skull and killed him” 77. 


Thus, it is evident from the Greek’ sources, that Apollo of Delphi shares 
some common traits with Krsna e.g., of being a hero-god of herdsmen; 
accompanying his brother during his achievements [Apollo accompanies 
Dionysos>Krsna accompanies Balarama}; having special liking for 
instrumental music; having special mastery over the use of disc weapon; 
and of having encounter with a serpent. 


Next, a few encounters of Achilles are, also paralleled with some of the 
Krsna Legends. For instance, the death-legend of Achilles may be 
compared with the Musala-Legend thus: ‘As Achilles became a victim of 
some’® plot and was killed, so may be thought about the Krsna Legend 
relating to His end. Many cities were won by Achilles, so by Krsna. In the 
Greek Tradition about Achilles, it is known that long before his death, 
Achilles enjoyed Helen in dream arranged by his mother Thetis’. Here, one 
may recall the ‘Usa-Aniruddha’ episode of the Krsna Legend. 


The above discussion on the analogical traits between Krsna Legends and 
the encounters of the Greek heroes, may amply prove. the diffuse of Krsna 
Legend in Greece; especially, that how its counterpart may be traced in the 
Greek Mythology; that how the myths of the Greeks have served as sources 
of imaginative and appealing ideas to the later compilers of Krsna legend; 
and how the Greek counterparts to Krsna Legend may be traced’®. 


Finally, while summing-up discussion on ‘the diffuse of Krsna Legend in 
Foreign land, we fully agree with B.N.Puri®, “that the Krsna-Saga is 
confined not to Indian Art and literature alone, it could be traced to sources 
outside India testifying to its popularity in those regions’. 
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One view holds that, as the legends provide a study of the character and 
history of a civilization, these might have developed individually and 
independently. 


On the other hand, E.Moor held that the myths of the Greeks and others, 
were infact derived from India; and that Krsna-name and myths were 
considerably earlier than Christ, and probably contemporary with Homer. 
Besides, Creuzer denied that there is any resemblance between Indian 
tradition and those of Greece, Rome and Christian, though, he drew a 
number of parallels between Indian myths and the myths of Osiris [Cf. 
Hindu Pantheon, London 1810, p.200; Symbolik, 3" edi, Leipzig, p.293). 


Rhys Davids, The Jatakas, Intro, P.XLIV. 


Eliot, also seems to opine likewise: ‘Though the Bacchic revels and 
mysteries do not explain the pastoral element in the Krsna legend, they 
offer a parallel to some of its other features, such as the dancing and the 
crowd of women, and | am inclined to think, that such Greek ideas, may 
have germinated and proved fruitful in Muttra......Krsnaism offers the most 
extensive manifestation to be found in the world of what W.James calls, the 
theopathic condition as illustrated by nuns like Marie ‘to be loved by God 
and loved by him to distraction’. The transports of sister Marie may, also 
illustrate the temper of Krsna’s worshippers” [Ibid., pp.139-161]. 


In the same context, Vincent smith has pointed out, that as to the 
considerable resemblance of Pan and Faun to the Pastoral Krsna, there is 
not available any such evidence in Graeco-Indian sculptures (Fine Art in 
India, pp.134-138.). Megasthenes on the contrary, believed that there was 
considerable resemblance between the legends relating to pastoral Krsna 
and Pan or Faun’ (Cf. Mccrindle, Ibid, p. 183). 


Cf. G. Banerjee, Hellenism in ancient India, M.M. Lal, Publication, 1981, 
p.13. 


Ibid., p.169. 

Ibid. 

Indian Studies, 11.12.32. 

Bhagadatta, the son of Naraka, whom the Epic and the Puranas associate 
with Krsna, is also held as identical with Appolodotus, the founder of the 


Graeco-Indian Kingdom (Cf. Mbh. II. 14.15; L. Von. Schroeder, Literatur 
Und Cultur, p. 463). 
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Mathura, p. 94. 


In the same context, Basu's view is noteworthy; “that such festival is 
celebrated in different parts of Europe. Among the ancient Roman festivals, 
there were two, which were held on 15% and 17" March. The former was 
celebrated by drinking, dancing, singing, while the latter with bumt 
Offerings, is said to have originated after the conquest of India by Bacchus” 
(Cf. The Spring of India, p. 135). The latter festival as referred to by Basu, 
might have some connection with the Holi celebrations of North India, in 
which, fruits, corns, cooked food etc., are offered into the fire of Holi, and is 
accompanied by singing songs of Krsna. 


But, if we try to identify a god with the other, by means of such borrowed 
plumage, it would lead us no where. 


Greek like Sanskrit is a building language and not a borrowing one. The 
Prime Sources for all Greek Traditions are the Homeric Epics, some 
ancient records by the historians, and some Inscriptions. The oldest form 
of the Greek Language is found in Homer's Illiad (1400-900-800-BC.), but 
the Tradition itself may be traced back to 2500 years B.C. The first work 
available in complete form is Herodotus’ history composed around 5 
century B.C. Although, the archaic period of Greek civilization is traced 
back to 1400-1200-B.C., and the Imagery world of Homer to 900 B.C. 


During 8" century B.C., Oriental influence started exercising on the Greek 
Tradition and vice-versa (cf. Encyclopaedia Britannica, 15" edi., pp. 325- 
400). 


Quoted by Benjamin. P.S., OP. Cit. p.21. 


About these figurines on the coins, it may be remarked that these represent 
the earliest experiments in the historical period, in the Iconography of 
Indian deities. 


Cf. Pande. Varad, M.L., When Krsna comes alive ? H.T. Sunday Megazine 
Section, dated, Sep. 7, 1980. 


The Bambino Kysna i.e., the Image of a deity as a young man playing the 
flute, standing in careless mood, has some what Hellenic grace. 


Analogical traits between Dionysos and Sri Krsna, may be pointed out thus: 
(i) Dionysos is a vegetation deity, so is Sri Krsna whose divine concept is 
traced to the deity of vegetations. (ii) Both had musical and jolly taste, and 
performed miraculous deeds. (iii) Both became object of worship during 
their life-time. (iv) Both built and established the towns. (v) Both died at 
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very old age. (vi) Both founded new religious cults (Cf. Otto. Walter. F, 
Dionysos, myth and Cult, Trans, Robert. B.Palmer). 


Ancient India, pp. 34-35 
Ibid., pp. 204-209 
Cf. Graves, Robert, The Greek myths, Vol., |, pp. 76-106. 


Dionysos, may be treated as a Greek counter-part of Sri Krsna in the 
following manner: 1) The long hair of the worshippers of Dionysos suggest 
analogy with these epithets of Krsna signifying His long hair e.g., KeSava, 
Hrsikega. 2) The girdle wom by the worshippers of Dionysos, may be 
linked up with Krsna’s epithet Damodara. 3) The Govardhana legend of 
Krsna like that of Dionysos represents him not only the founder of a new 
Cult, but also a personage, who became an object of worship during his life 
time. 


Likewise, Kennedy too, has taken Dionysos as identical with Krsna (Cf. 
JRAS, 1907). 


On the other hand, Arrian’s statement, that ‘prior to Dionysos, Indians were 
leading a life of nomads, subsisting only on the fan-palm, and it was he, 
who first yoked oxen to the plough...’ is also well collaborated by the Indian 
Traditon on Krsna (Cf. Ancient India, pp. 204-209). 


Megesthenes, Ibid. 


This note would give an idea, how Heracles’ legend in Greek Tradition runs 
on parallel lines with the Krsna legend: 1. Heracles as a youth: Fearing 
Hera's jealousy, newly born Heracles was placed outside the walls of 
Theibe....on a casual stroll, Hera (counter-part of Putana ) under pretext, 
offered him a breast... When Heracles had reached the age of eight, Hera 
(she was the step-mother of Heracles) sent two Azure scaled serpents to 
destroy Heracles, who killed the serpents in the act of strangling one in 
either hand....as they died, Heracles laughed and bounced joyfully. One 
Teiresias (Narada of Krsna Legend) foretold Heracles’ future glories. 
During his youth, one Amphitryon taught him weapon drill, chariot driving 
and infantry tactics. Eumoplus taught him how to sing and play the lyre 
(Appollodorus, ii. 4.8,9). In his eighteen year, Heracles left the cattle- 
ranch, and set out to destroy one lion...king Thespius had determined that 
all of his fifty daughters should be married to Heracles, and have child by 
him....Heracles enjoyed them all in a single night (Op. Cit. 10.7.8).....when 
Heracles set forth on his encounters, the Hermes gave him a 
sword....Heracles destroyed the Lernaean Hydra, a monster born to 
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Typhon and Echidne and reared by Hera. The Hydra had a prodigious 
doglike body, eight or nine snaky heads (some credit it with fifty or one 
hundred or even ten thousand heads)......it was so venomous that its very 
breath could destroy life. On the advice of Athew, Heracles forced the 
Hydra to emerge by petting it with burning arrows....Heracles hit his heads 
with his club. But, in vain, no sooner one was crushed, two or three more 
grew in its place....Heracles shouted to lolaus for help. The latter 
prevented Hydra from sprouting new heads (Apollodorus, ii. 5.2.). Using a 
sword, Heracles severed the immortal head of Hydra.....Further Heracles 
was ordered to tame two bulls and yoke them; clean an over-grown hill; 
plough; sow and reap in a single day.....He removed countless brazen 
beaked birds (Op. Cit. Il. 5-6). Heracles captured four mares of Thracian 
king Diomedes; himself founded the city of Olbia and encouraged the 
Athenians to found that Ogryle’. (OP. Cit. 1.8.1; Graves, Robert , Ibid.) 


Besides the above data, Heracles’ twelve encounters, which are very 
popular in the Greek Tradition may, also be cited: ‘Fight with the lion; with 
lernean Hydra; the stag of Cerynia in Arcadia; Erymathian boar; the stables 
of Augeas; the Styphalian birds; the Cretan bulls; the mares of Thracian 
Diomedes; the girdle of the queen of Amazons; the oxen of Geryones; the 
golden apple of Hesperides; the Ceberus’. 


a. Ibid , p.82 

b. The same scholar has enlisted the common traits of strong-men as, 1. 
Enormous appetite; 2. Powerful vertility manifested in great sexual potency, 
that allows them to enjoy numerous women within a short time [keeping in 
view such traits of strong men, one may not wonder at the Brahma- 
Vaivarta’s statement, presenting Krsna making love to nine hundred 
thousand gopis (BVP.IV.28)]. 

Cf. Appolodorus, 2.4.9, 10. 

Divodorus, the Library of History, 4.15.3. 

Cf. Grant. M, Myths of the Greeks and Romans, London, 1962. 


Note: For a comprehensive data on Heracles’ encounters, the other 
sources are: Rex Warner, Men and Gods; Dictionary of Greek, Roman 
Biography and Mythology, Pt.lll; St. Petersburg Dictionary. 


Cf. Rex Warner, Men and Gods. 


The word is derived from the root, appolumai, meaning to destroy; or from 
abol, meaning an apple. 
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Cf. Appolodorus. I. 4.1 
Cf. Homer, Iiliad, i. 603; ii. 595-600. 


The Greek Tradition recounts that “Priam gave Polyxena in marriage to 
Achilles....Polyxena remained prejudiced of Achilles for the murder of her 
brother (Troilus) and somehow, made him disclose the vulnerability of his 
heel. Requested by her, he came bare footed and unarmed to pay 
sacrifice....while Deiphobus clasped him under pretext of friendship, Paris 
hiding behind the god's image, pierced his heel with a poisonous arrow. 
Before dying, Achilles seizing fire brands from the altars, killed many 
Trojans and temple servants.” (Graves, Robert, Ibid, p. 316) 


In the same context, Benjamin, P.S., seems to have remarked that ‘The 
Hellenistic Greeks and the Romans would have no scruples in taking 
foreign legends into the stories of their gods and heroes. In the same way, 
in Indian religion, a process of assimilation has always occurred......some 
Stories may have been borrowed or adapted....There is a statue of 
Heracles in the Indian Museum, Calcutta....which proves that Heracles was 
known in India, not only as a hero of whom stories were heard from 
merchants, and who might be imagined as a Local hero, but was well- 
known in his full fledged personality as a popular hero and demigod of the 
foreigners....that the Indians never purposefully took Heracles and fully 
identified him with Krsna. Some stories interchanged naturally, during the 
centuries of mutual intercourse, but Krsna always remained an Indian god 
and was never changed into a Greek hero (The Krsna cycle in the 
Puranas, p. 100). 


Cf. Krsna and Krsnaism across India, Ibid, p. 311. 
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CHAPTER-6 
THE KRSNA LEGEND AND ART TRADITION 


The inspiration of Krsna legend as a Theme did not confine itself to 
the literary Tradition and Sources alone, but also has expressed itself in the 
Art Tradition, and as a result, through centuries, the Krsna Legends have 
sufficiently provided varied theme to Indian Art, which enriched its sphere 
through Sculptures; Iconography; Pictorial and mural miniatures; and 
Archaeology as its sub-parts. 


This chapter aims at finding out, how this important branch of 
knowledge turns out as one of the varied perspectives of Krsna Legend. 


The perpetual growth of Art Tradition in India, may be traced from 
the Rgvedic period onwards, as the Rgveda, X.13.3 refers to the term 
Pratima [Kasit parama pratima], and furnishes an evidence to the traces of 
Art Tradition in India in such a remote period. A similar reference is, also” 
gathered from the Svetaévatara Upanisad, IV.9. Panini, further, referring to 
the images of Gods, testifies to the growth of India’s Iconographic Tradition, 
which forms part and parcel of the Art Tradition [Asta, IV.III.110-111; V.3.96}. 
Next, Pataijjali, citing a reference to this tradition, states that during Mauryan 
Times, the kings used to get the Icons of the Gods erected with a desire to 
achieve more and more of gold “Mauryair hiranyarthibhih Archah prakalpitah’. 


Further, during Mauryan and Post Mauryan age, religious concepts 
were equally paralleled by the developments in the Art Tradition. From 6 
century onwards, more elaborate temple-icon work was developed and the 
sculptural Art was perfected. Most of this new Art drew inspiration from the 
epics and the Puranas, and was based on the legends related to various 
gods. From time to time, the new Pauranic Theologians, also kept on 
furnishing new concepts to the Indian Art', and enriching it with new 
meanings and new dimensions. Although, textual descriptions as well as the 
scriptural evidence have led to the fundamental frame work of the Art, yet the 
differences in the treatment of Krsna Legend by both types of sources, is 
well pointed out by Hawley? thus, ‘whereas, the written texts ordinarily give 
fuller details about each of the episodes...., the sculptural materials are often 
noteworthy for the divergences from the texts that they display, and are 
crucial for understanding the changes of emphasis through time in peoples’ 
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appropriation of the narrative. The literary sources are relatively few, and 
moreover, can sometimes be only approximately dated, whereas, the 
sculptural sources are more numerous and often can be dated with greater 
precision’. 


As the Indian Tradition has never ceased to grow and develop new 
forms to meet new circumstances, the Art Tradition, too, had new twists and 
turns according to the requirements of the Age. With the passing of the years, 
new meanings to the Art-form were provided by the new Pauranic theology, 
and Iconic details were added to this Tradition, which grew more complex 
with the Icons becoming more important in the religious life. The Art and 
Iconography, thus, became correlated, and formed the composite part of the 
cultural Art-Tradition, which manifests all the consummate life of the Indians, 
as all the ideas, abstractions of either qualities or forms have been the 
guiding factor of all arts. Before taking up the analysis of Krsna Legend in 
the Art Tradition, the same may be defined from both the Brahmanic and the 
Non-Brahmanic view-points. 


According to the Brahmanic view point, the Art tradition, which is deemed 
tangible expression of refined imagination, may imply an imitation? of the 
works of Nature’. In the same strain, Panini, also seems to define it in terms 
of ‘likeness’. Thus, as defined in the Brahmanic scriptures, the Art-form, may 
cover the dolls; the terra-cotta figurines®, Icons, sculptures and painting. 


The Buddhist® definition of Art, however, effected a change in the Brahmanic 
conception; technique and purpose of Art Tradition of India, as is evidenced 
from the Gandhara, Magadhan and Nepalese Sculptures. After defining ‘Art 
in general, the main features of Indian Art Tradition are discussed. The Art 
Tradition of India depicts two types of motifs e.g., Pseudo classical [ sastriya } 

; and pseudo- folk . It is found that both these themes have been influenced 
with the Krsna Legend, especially relating to His encounters with Radha and 
the Gopis. Besides, these motifs are, also represented in the Indian Art 
tradition, which has a wide range covering music, dance, sculptures, temple- 
icon and mural-paintings. It may be maintained here, that these might have 
developed simultaneously as different streams of the same Tradition, which 
took cognizance of the inter-relationship of diverse artistic media, and were 
based on the contemporary creative expressions visualized through the 
sculptures, Icons, and the murals, the last being the culmination of a 
sustained practice of the Art Tradition. In other words, these diverse Art 
Traditions, may be termed as the varied methods of presenting a legend or a 
Narrative from multiple perspective. 
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With regard to the analysis of Krsna legend in the Art, it may be pointed out, 
that this will be attempted covering All the Art Traditions from different parts 
of India. 


The Art Tradition of Krsna Legends seems to bear these three” main forms: 


1. This refers to the Art-forms depicting amatory couple identified as 
Radha-Krsna; Rukmini Krsna; and Satyabhama Krsna. 

2. The second form refers to the Krsnaite Legends e.g., Krsna killing 
various demons. 

3. To this category, belong the Art-forms depicting narrative scenes 


from the Krsna Legend e.g., Vasudeva carrying the infant Krsna; 
Krsna stealing butter lumps, etc. 


A) The Sculptural Art Tradition and the Krsna Legend 


As far as the depiction of Krsna Legend on the Indian sculptures is 
concerned, it may be pointed out, that the Iconography has so mixed up with 
the sculptures and the Pillars, that sometimes, these allied traditions have 
become inseparable, yet in this Study, an attempt has been made to present 
these separately. 


These sculptures® coming from all over the Indian regions, not only provide 
us knowledge, as to how the Krsna Tradition was understood centuries 
before our times, but also reorient it and assign it definition and shape. Here, 
it may be pointed out that the Krsna Legend of the Puranas, which were 
compiled around 2"¢ century to 11" century, have influenced the sculptural 
Art of the medieval India. It seems that the religious motifs; scenes from the 
Purnic narratives; as well as the current contemporary Folk-Traditions in a 
mixed state were found carved in stone mostly in 3% century A.D. 


Hopkins? maintained that the sculptures in Indian Art are marked with Persian 
and Hellensic influence, according to the Greek writers; who also opined ‘that 
a god whom they called Heracles was popular in Mathura.....that an image of 
that god was carried in front of the Indian troops advancing against 
Alexander’. 
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While, the earlier sculptural representation of Krsna Legend, may be traced 
back to Pataiijali's"° times, as he refers to the themes from Krsna Legend 
being represented both pictorially and dramatically. Next, the sculptural 
representations of Krsna’s childhood legends are, also traced in the Kusana 
period, which proliferate up to the time of Muslim invasions. 


However, an earliest’ sculptural iconic representation of Sri Krsna belonging 
to Mitra dynasty period [i.e., Ist or lind century B.C], which is now preserved 
in the British Museum, shows four-armed Krsna with Cakra in the upper left 
hand, depicted on the coin of a Paricala king, Visnumitra. Contrary to this 
four-armed depiction of Krsna, the Mallasarul copper plate seal [in the form of 
Copper Coin of Menander, an Indo-Greek king of 2 Century B.C] bears a 
relief with a standing figure of two armed god with a Cakra in the back 
ground, which is identified by some, with ‘Si Krsna [and by others, with 
Buddhist Lokanatha or the Vaisnava Cakra-Purusal. 


Another silver coin belonging to 1% century B.C., depicting the twelve spoked 
wheel of Visnu Krsna, and bearing the names of five Vrsni heroes, may, also 
be cited as one of the earliest sculptural representation of the Krsna Legend. 
Similarly, the coins of YoSodharmanakya, the king of Tripura of the same 
period, depicting the figure, of the flute-playing Krsna flanked by two female 
figures, evidence the sculptural depiction of the famous Krsna-Gopi legend. 


Besides, another seal of Huviska, a Kusana king, also contains a sculptured 
Iconic figure’? of the four-armed Visnu Krsna endowed with four usual 
attributes including the Cakra. 


Next, the extant sculptural representations of Krsna Legend are discussed 
here location-wise. 


1. Uttara-PradeSa An architectural relief of 2" or 3% century A.D., 
showing the scene of Krsna’s birth [Vasudeva carrying the baby across 
Yamuna], is the earliest extant sculptural illustration of Krsna Legend, which 
later on, also became the favourite motif of the iconographists fond of 
depicting the Krsna theme. Next, Sculptures belonging to the Gupta period, 
showing Krsna Legends e.g., (1) Govardhana-dharana [stone fig.]; (11) 
Dadhibhaksana; (111) Kaliyamardana’s, originally located from Mathura and 
Vardnasi, are now preserved in Saranatha and Mathura Museums. Stone- 
relief on lintel piece belonging to 600 A.D., showing the four- armed Krsna 
witnessing the wrestling between Jarasamndha and Bhima, has been located 
from Lucknow, and is now preserved in the same Museum". 


181 The Krsna Legend and Art Tradition 


Google 


One sand-stone relief of the medieval period, depicting Govardhanadharana 
and located near Govardhana town, is now preserved in the Indian Museum, 
Calcutta. The DaSavatara temple of stone at Deogadh [Jhansi, district U.P.] 
has plinth-panels'S belonging to 6" century A.D., which present sculptural 
illustrations of a number of Krsna legends e. 9., Devaki sending Vasudeva for 
taking infant Krsna to Nanda; Nanda and Yasoda fondling the child Krsna 
and Balarama; the upsetting of the cart; Krsna seizing Karnsa’s hair; and 
Sudama meeting Krsna. In the same temple, Klaus-Bruhn‘® has discovered 
one sculptured icony of Gupta period, presenting Krsna as holding the 
Govardhana mountain. Krsna as Narayana in the company of Nara [Arjuna] 
practising penance at Badar, is also found sculptured in the Gupta temple’” 
at Deogadh. Similar sculpture in Terracotta form of the same period, showing 
KeSi-vadha is located from Sravasti, and is now preserved in Lucknow 
Museum. The Panels belonging to the 9" century A.D., originally found at 
Kannouj, show Bakasura-vadha, Sakata- Bhariga and Visvariipa of Krsna 
seen by YaSoda; and fragment of door-way belonging to the same period, 4 
showing Vatsdsura-vadha, are preserved in Allahabad Museum. Stone 
Obelisks of 12" century A.D., showing sculptural representations of legends 
e.g., Krsna subjugating Kaliya; and Dvibhuja Krsna playing on flute, were 
found at Bulandsahar, and are now preserved in the Lucknow Museum. 


Next be cited, the Pillars'® belonging to the 14", 15" century A.D., showing 
Krsna as taming Kaliya, and killing Aristasura, which are located from Marai, 
Kaimur range. 


The Non Brahmanical [Jaina] sculptures from UttarapradeSa 


Jaina sculptured Icony'? of 1 century A.D., showing seated Neminatha along 
with two-armed Balarama, and four-armed Vasudeva with jalapatra, is found 
preserved at Mathura [Museum]. Similar Icony of 2-3" century A.D., showing 
seated Neminatha attended by Balarama and Vasudeva, has been located 
from Mathura. Another sculptured Icony of the same period, showing seated 
Neminatha flanked by both the brothers, and Balarama in ‘namaskaramudra’, 
has, also been located from Mathura. One sculptured Icony”? of the same 
period, showing seated Neminatha under a Kaivalya tree and flanked by both 
the brothers, too, is found from Mathura. Sculptured Icony of 3-4" century 
A.D., showing seated Neminatha as above, has, also been recovered from 
Mathura. Another sculptured piece of 4-5" century A.D., showing the above 
theme has been located from Mathura. Black stone sculpture Image of 1006 
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A.D., showing seated Neminatha in a niche flanked by both the brothers, has 
been recovered from Agra. Another sculptural?’ piece belonging to 11-12% 
century A.D., showing Neminatha seated among several deities including 
Balarama and Vasudeva, is located from Mathura. Similar piece of the same 
period, showing standing Neminatha with Balarama near his right shoulder, 
with three-hooded canopy, in thrice-bent posture; and with four-handed 
Vasudeva on the corresponding side is also recovered. Another sculptured”? 
piece of 11-12" century A.D., shows Ambika or Yaksi and Neminatha seated 
on a lion, over her head, Neminatha is depicted as flanked by both the 
brothers, each standing on a lotus flower. ° 


2. Bihar A stone sculptural representation of the triad(1) Four-armed 
Vasudeva Krsna holding Gada, Cakra, Padma and Sahkha; (2) Ekanarnsé; 
(3)Balarama with snake hood, and left hand holding a plough [Larigala], 
originally located from Deogadh, is now preserved in Patna Museum. This 
piece has been assigned to 2" century B.C., or to 2 century A.D. A relief of 
the Kusana period [1-2 century A.D.], carved in the red sand stone, 
presenting the same triad (1) Balarama as two-armed holding plough; (2) 
Subhadra standing in the middle, having her right hand raised and left placed 
akimbo; (3) Krsna having four arms with [ornaments]weapons as usual [Gada 
in the upper right; Cakra in the upper left; Padma in the lower left and the 
lower Right in Abhaya Mudra], belonging to Bihar, has been originally located 
from Mathura, and is now preserved?’ in Karachi Museum. Miniature stone 
Sikhara’* carved on all sides, belonging to 7-9" century A.D., showing 
Balarama with four hands; his usual weapons and a snake canopy, but Krsna 
with only two hands, and Ekanarhgd or Subhadra as above, originally located 
from Bihar is now preserved in Varanasi Museum. Another sculptural? piece 
of 9% century A.D., is now found preserved in Varanasi Museum. Balarama is 
four-armed in this fine sculpture. Ekanarhsa is two-handed, and has lotus in 
one hand, while Vasudeva has four hands with usual weapons. 


Besides the depiction of the triad theme, a stone-carving belonging to the 
early medieval period, and showing Krsna among the Gopis, and killing 
C@ntra, has been located near Patharghata hill, and is now preserved in 
Patna Museum. 


3. Bengal A Krsna panel at Paharpur®® shrine near Bengal [or 
Bangladesh], also contains many sculptured reliefs, which belong to 6 -7" 
century A.D., and show Vasudeva taking Krsna to Gokula; Krsna and 
Balarama fighting with wrestlers; Krsna uprooting the two Arjuna trees; and 
Krsna killing the demon Kesi. The ‘Krsnaite panels belonging to Post-Sena 
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period, have been located from Bengal. These show Radha-| Krsna; Krsna 
and the Gopis; their water sports; Krsna stealing the attire of the Gopis; Rasa 
dance with two circles; Putand-vadha and Kaliya-Damana are found depicted 
on the Visnupura temple-reliefs at Bankura. The Terracotta plaques of the 
same period at Paharpura?’, also depict YaSoda with the child Krsna; and 
Krsna along with (metamorphosed) Yamala-Arjuna; and also Krsna in the 
company of one lady [Radha or Rukmini or Satyabhamal. 


4. Assam One sculptural representation belonging to 10% century 
A.D., showing two-armed Krsna with flute, is found at the western gateway of 
the Kamakhya temple. Similar sculptural piece of the same period, depicting 
Krsna with flute, attended by two damsels [i.e., the Gopis] has been found at 
Charadwara. 


5. Orissa Sculptural representation in the form of wall figures, 
belonging to 7-8" century A.D., and showing Dhenuka-Vadha, Arista-Vadha 
and Kéliya- mardana are located in Simhanath temple in Cuttack district. A 
stone relief of the same period, showing Kaliyamardana is preserved in 
BhuwaneSvara Museum. Another sculptural piece in the form of a brass- 
plaque belonging to the same period, depicting the image of trio, is also 
found in BhuvaneSwara. Besides, various temples at Konarka, also preserve 
sculptural Images of Krsna. 


6. Madhya Pradesh A sculptural and architectural carving on the 
sanctum door-way belonging to 600 A.D., showing the Krsna legends e.g., 
the subjugation of Kaliya; Kesi-vadha; and killing of the wrestlers of Karhsa; . 
[similar to those at Badami] are found in the Lakgmana temple of Sirpur. The 
Krsna legends are, also found depicted in numerous sculptures, in the form 
of a big panel preserved in Khajuraho Museum as well as the temples of 
Khajuraho. Panels of 9" century depicting legends related to Krsna’s early 
life e.g., His encounters with Pitana, wagon, Yamalarjuna, Tmavarta, 
Vatsasura, Arista, Kaliya, Kuvalayapida, Kubja, Canura; Balarama killing 
Lomaharsana; and Rasamandala are found in the” Laksmana temple of 
Khajuraho. Similarly, a sculpture of the same period, showing Krsna playing 
on the flute with a lady [Radha] at his side; and Krsna redeeming the 
Yamalarjuna trees, is located in the Parsvanatha temple of f Khajuraho. Krsna 
legends e.g,. Vasudeva taking Krsna out of the prison; Ydsoda’ suckling the 
child Krsna; Krsna with curd; Krsna killing Putana and Kuvalayapida; and 
Krsna and Balarama ready to fight, are found sculptured on the Rewa-temple 
pillar of 11-12% century A.D. Marai Temple of the same period near Satna, 
also contains sculptural depiction of Krsna killing Putana; Yagoda churning 
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the milk; Gopis selling the butter; Krsna feeding the cows; holding 
Govardhana; and killing Kamsa. A panel belonging to 11" century A.D., 
showing the birth legend of Krsna, has been located from Mandasor, and is 
now preserved in Indore Museum. 


A slab carved with bas-reliefs on the inner wall of the Mandapa of a Jaina 
temple belonging to the early medieval period, which depicts legends relating 
to Krsna’s early life, is found at Kudkeswar. 


7. Tamilnadu A fresco stone-relief at Krsnamandapa of the 8 century 
A.D., depicting Krsna with Balarama and Nappinai; Govardhanadharana; 
Kesi-vadha and Kaliya- -Mardana is found at Mahabalipuram. Vertical panels 
of 8-9" century A.D., showing some of the legends of Krsna’s childhood 
[Kaliya is depicted as three-hooded] are found in the Vaikuntha Pairumal 
Temple. Another Panel belonging to the same period, showing young Krsna 
dancing, Krsna killing Bakasura, subjugating Kaliya and killing Dnenuka and 
Kesi, is found at the base of a Vimana’® of the Pundarikaksa temple. One 
sculptured Triplicane of the same period, showing two-armed Krsna in the 
company of Rukmini is found at Parthasarathi | temple. Another, sculptured 
representation of Piitana legend and Kuvalayapida legend in the form of bas- 
reliefs, is found in the Siva temple at Punjai. Besides, two small panels of the 
same period, with the depiction of Krsna legends relating to Baka, Dhenuka, 
Govardhana, Kaliya, Gajendra; Krsna as a butter-thief; Vastraharana are 
found in the Nagesvaraswami temple at Kumbhakonam. The Kalyana- 
mandapa containing a row of sculptures belonging to 9" century A.D., 

presenting Krsna tied to the mortar; stealing the clothes of the Gopis; kiling 
Baka_and subjugating Kaliya, is found in the Varadarajaswami temple at 
Kaiici. The same Krsna legends are, also found sculptured on the Gopuram 
of Brhadi vara temple at Tanjavur. The fecades of Mandapa of the 
Sucindram temple at Kanyakumari, belonging to early Pandya period i i.e., 16% 
century A.D., show sculptured representation of legends® relating to Krsna’s 
eanly life. 


8. Andhrapradesa Pillars containing sculptured scenes from Krsna- 
Legends, belonging to 5-6" century A.D., are found in the Mogalrajapuram 
caves. Sivakesava-swami temple-panel belonging to 15" century, showing 
ri Krsna teaching Gita to Arjuna, is found at Puspagiri in Cuddapah district. 
South-west wall tepresentations belonging to the same period and showing 
various Krsna legends, are also found at Tadapatri in Anantpur district. 
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9. Maharastra The sculptured representation of Krsna legends 
belonging to 6- 7H century, are located in the Ellora caves at the right wall of 
the hall of Dasavatara cave. In the depiction of Govardhanadharana, ‘Krsna 
is shown four-armed; one of the hands is placed on the waist, the other holds 
a conch and the remaining two lift the mountain’. At Kailaéa temple of the 
same period, also may be located the sculptural illustrations of Krsna’s birth 
legend; Putana-Vadha; Bakasura-Vadha; stealing of butter; and Krsna with 
Arjuna and all the Pandavas. The Changdeva templet of 15" century, 
contains some sculptural illustrations of the two-armed Krsna attended on 
both sides by the Gopis. Besides, Garuda-stambhas* or Notive pillars found 
at Pauni [south-east of Nagpur] belonging to 16 century A.D., contain 
sculptured niches, which show Krsna and Arjuna; [which represents lord as 
revealing the Gita to Arjuna]; four-armed Krsna playing on the flute; and the 
carved figure of Balarama. The Elephanta cave sculpture of the same period, 
located near Bombay, presents the birth legend of Krsna, showing the 
ferocious figure of Kanisa with sword in hand, and surrounded by the 
slaughtered infants. 


10. Kerala Wooden sculptural carving belonging to 16" century, 
showing the dance of Krsna with the Gopis, has been found at Irunilakkode. 


11. Karnataka Firstly, be cited the Bas-reliefs of a Vaisnava temple at 
Badami®3, cave II, belonging to 6" century A.D., which may be considered, 
the first sculptured illustrations of Krsna legends relating to his childhood 
exploits e.g., (1) The Earth appealing to Visnu to relieve her of the burden; (2) 
Birth of Krsna; (3) ae Stealing the butter; (4) Putanavadha; (5) 
Yamalarjuna-Uddhara; ( 6) Sakatabhaiga; (7) Vatsa@sura-Vadha; and the 
killing of Arista, pets Karhsa; his brothers; Kaliya-mardana and 
Govardhana-dharana. Besides, cave Ill, also has sculptured representations 
of a large number of Krsna legends. The Hoyasala {Hoyasalesvara] temple at 
Halebid belonging to 11-12-13" century, is embellished with the scenes from 
Krsna legends relating to his childhood. At Halebid, too, Amrtevara-temple 
of the same period, though dedicated to Siva, contains sculptured scenes 
from Krsna legends beginning with Krsna’s childhood upto his presence at 
Yudhisthira's Rajasuya. Similarly, Virandrayana temple at Velavadi, 
belonging to 1206 A.D., contains sculptural representations of Krsna legends 
as evidenced from the Mahabharata; and those relating to his childhood. 
Likewise, Laksmi-Narayana temple at Hosaholalu, belonging to 1240 A.D., 

contains sculptural illustrations of similar legends. Besides, some other 
temples of Karnataka e.g., Mallikarjunaswami temple of 1234 A.D., at Basral; 
Kesava temple of the same period, at Somanathpur near Mysore; 
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Laksminarasirha temple of the middle of 13 century at Badravati; and 
Krsnaswami temple at Hampi, on their friezes, contain sculptural 
representations of Krsna legends, mostly belonging to his childhood. 


12. Rajasthana Amongst the Rajasthani sculptures depicting the Krsna 
legends, very few pertain to the pre-Gupta®> period. It is in the Gupta period%® 
and onwards, that we find scenes from Krsna legend being carved in stone. 
Although, some terracotta-bricks*” of Ist century B.C., showing sculptured 
representations of Krsna legends e.g., Govardhanadharana and Danalilé, 
which were originally located from Rafga-Mahal_in Bikaner, are now 
preserved in the Bikaner Museum. Two red sand-stone pillars°® in the form of 
stone-sculptures of 4" century A.D., which are located in Mandor [Jodhpur], 
depict several Krsna legends e.g., Yagodd churning the milk; YaSoda 
suckling the child; Krsna slealing the butter; upturning the cart; killing of ass 
demon Arista by Balarama; Govardhanadharana; subjugation of Kaliya; 
killing of KeSi and Dhenuka. Besides, the statues of Balarama and his wife 
belonging to the Same period, are located from Rajasthana. A fragment of 
bas-relief in Kotigvara temple, also shows sculptured representations of 
Krsna as a cowherd {or Gosthalila]. The Sabhamandapa of the Nilakantha 
temple” at Kekind belonging to 10-11" century A.D., shows sculptured 
representations of the legends of the child Krsna e.g., ‘a lady [YaSoda] is 
depicted with a child [Krsna] on her lap." 


13. Saurastra The Prabhasa-region®, which is associated with the 
legend about the end of Krsna and his clan, is generally identified with 
Somanatha in Gujarat or Saurastra. A sculpture located at Vallabhi* 
[identified with modern Balla in the Bhavanagar State in east Kathiawadal, 
belonging to 5-6" century A.D., which depicts Krsna slaying the horse demon 
KeSin, is now found preserved in the Baroda Museum. The carved 
Wadhawan*2-panels belonging to 9-10" century A.D., present scenes from 
Krsna legend relating to his childhood e.g., Krsna's birth; his asking for butter, 
etc. Besides, the carved scenes from the Krsna legend depicting 
Kaliyamardana and Govardhanadharana, are also located in the ceilings of 
Abu, Manod, Somanatha and Mangrol, and these are assigned to the Age of 
the Calukyas. A shrine of IIth century at Mulamadhavapura, contains carved 
presentation of Krsna legend at the joinery? of the lintels. The temple 
remains in dome-form of Madhavaraja in Madhavapura, which, also belong to 
llth century A.D., contain sculptured representation of Krsna subjugating the 
K@liya at the circular ceiling. The Samaljie temple of Solanki period, also 
contains carved presentation of Putanavadha and Kaliyadamana. 
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Besides the above cited sculptured illustrations from the Krsna legend, this 
State has two sites known as Bhalka-Tirtha and the Thane shrine. According 
to the local tradition, Krsna met his death at the former site, while the latter, 
which is located between Wadhwan and Rajkot, is said to have been visited 
by Krsna. The shrine“ at Mangrol, known as Jami Masjid, contains ceiling 
panels, which depict carved scenes of Kaliyamardana. Besides, the wood 
carvings of 19" century, also depict Krsna legend. Nevertheless, the Rukmini 
temple*® at Dvarakd, may be cited as a fine specimen of the regional 
contribution to the sculptural Art tradition of Krsna legend. 


14. Delhi Delhi or Indraprastha being closely associated with Krsna’s 
political career, also contains sculptural Illustrations of Krsna legends, which 
are located from Quwat-UL-Islam mosque at Qutb. The wall of the mosque 
on the southern side, contains a panel relief depicting the birth-legend*¢ of Sri 
Krsna in elaborate form. From the style of the sculpture, it appears to belong 
to 9-10" century A.D. 


15. Himachala-PradeSa The Kali-temple‘”? at Markul Udipur in Lahul, 
contains some architectural representations of Krsna and Arjuna seated on 
the chariot [Krsna is depicted as seated on Garuda]; and the Draupadi- 
Svayarnvara showing Krsna’s presence. 


16. Kashmir (Jammu) Among the sculptural representations of Krsna 
Legend, may be cited the Krsna KeSava temple at Darpitapura, which was 
erected by Lalitaditya in the honour of Sri Krsna around 724-761 A.D. 


While concluding the sculptural representations of the Krsna Legend, it 
sounds more appropriate to quote Hawley, “8 “Only rarely can one find a 
Krsna narration in sculpture that reproduces the order of events as set down 
in a given Purana. It was more likely, on the whole, for sculptors to pattern 
their Krsna stories on earlier sculptures, and even then, there was 
considerable room for invention. Sometimes, the possibilities inherent in a 
visual medium, suggested fundamental alterations in the Linear, 
chronological mode of story-telling. A pillar, for instance, almost always 
diminished the sculptors’ attention to serial narration, and multi-registered 
friezes made it possible to cross-inference chronology and geography, time 
and space. Most important sculptors and their patrons were necessarily 
more selective than their literary counter parts. A bard might please his 
audience by the very length of his tale, but a sculptors’ space was always 
limited, and the fashioning of art from stone an arduous task”. Besides, it 
may also be maintained, that out of these sculptural representations, Krsna’s 
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Kaliyamardana and Govardhanadharana have been more prominently 
displayed. 


B) The Iconic Art-Tradition (Iconography) and the Krsna 
Legend 


The Iconography holds an important place in the Art-Tradition of India. It is 
neither Philosophy nor Religion, but employs both as an integral part of 
man’s imagination and consciousness; and has been able to convey its 
mythical conception of religious and metaphysical import by translating the 
legends into lithic visualization in the art-engravers. This tradition of Indian Art 
is, also important for the study of religious concepts, for in India, the Image- 
49worship forms the very basis of religion. 


Like sculptures, ‘the Icons too, have been worked out on the basis of the 
symbols, which serve key-notes for identifying an image individually and 
distinguishing it from others. The concept of an Icon appears to have been 
contemplated according to some symbol [i.e., abstract-form[, and then 
expressed in Art in the form of specific material symbol. 5” 


As far as the Krsna legend is concerned, it has inspired most, the medieval 
artists of India, which is evidenced from the contemporary Iconographical 
records showing scenes from the multiple Krsna Legend. This part of 
discussion aims at portraying the development of the variations in Krsna's 
Iconographic representations [Images], which depict different forms and 
stages of Art-activity [or Art-Tradition] in different parts of India. This will 
include Terracotta figurines as well as Painted figures. But, before such kind 
of study is attempted at, the basic formulas of Indian Iconography will be 
discussed. 


The science of Indian Iconography*" is evidenced from the Agamas and the 
Puranas. For studying Indian Iconography regarding Krsna, the Purdpas® 
e.g., MP; GP; AP; SkP and BhP., etc., supply important information. The 
Vaisnava-Khanda of Skanda Purana [II. 9}, also constitutes a valuable source 
from the point of view of Indian Iconography. 


According to Gopinath Rao*3, Icons are of three types:Cala, Acala and 
Calacala. The Cala Icons, which are very light in weight, are further divided 
into four: 1. Kautuka Bera, which are worshipped daily. 2. Utsava Bera, which 
are worshipped on an auspicious day. 3. Bali Bera, which are worshipped 
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every day with Prasada. 4. Snapana Bera, which are sprinkled with holy 
water daily. 


The Acala Icons, which are made of stone, are further divided into three as 

(1)Mala, (2)Vigraha and (3)Dhruva Bera. The Dhruva Bera [Icon] is further 

divided as: (1) Sthanaka i.e., Standing; (2) Asana i.e., in a sitting pose; (3) 
ayana i.e., lying. : 


Here, it may be pointed out, that the varieties of dress, ornaments and 
symbols employed in the lithic Art [or Iconography] have been generally 
determined® by the people according to their own cultural standard. For 
example, reference is made to (1)Two-armed Icon with either murals-Cakra 
and Sahkha or Padma and Abhaya Mudra for both the hands respectively; 
(2)Four-armed Icon with either of the murals placed in the right and left 
hands: Gada> lowerR; Padma> UR; Sankha> UL; Cakra> lowerL. Si is 
placed on the left side of Krsna with flute. Besides, an Icon of Sri Krsna as 
Radhikapati is mentioned. Radha should be depicted very cheerful, with two 
arms, holding a lotus and garland of flowers'®> According to the same source, 
Krsna may be represented in Icons in company with Subhadra and 
Balarama; and also in the company of Rukmini, who like Srivatsa mark, is to 
be shown on his breast, as inseparable from: the lord. Similarly, 
GopalaUttaratapini®* Upanisad, also refers to the Iconic representation of lord 
Krsna in the company of Rukmini and other Vyuhas. 


Besides, the Skanda Purana, and the Bhagavata Purana, also supply 
important data regarding the Iconography of Sri Krsna. According to the 
Puranas, the Icons of Sri Krsna, may be categorised in the following manner. 


1. Krsna as a child: §’ He is to be depicted either four armed or two- 
armed; and also, as an ordinary child with divine marks on the leaf of 
banyana tree [i.e., Bala Mukunda]. 


2. Krsna as a fascinating, young cowherd boy: * In this form, He is to 
be depicted as a simple cowherd boy in the company of Balarama and other 
friends; as adorned with a decorated crown of peacock-feathers; as bearing 
melodious flute [i.e., Gopala or Venu-Madhava] and as wearing beautiful ear- 
rings etc. 


3: Krsna as subjugating®® the serpent Kaliya. 
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4. Krsna as raising® the Govardhana mountain; and Indra anointing 
him. 


5. Krsna as a warrior: * His popular Icons as a warrior, mostly show 
him killing Karnsa and his wrestlers; fighting with Jarasamdha and Bana; 
killing the Paundra king; killing Sigupala; killing Dantavaktra; killing Saiva; and 
killing Kalayavana. In the warrior form, he is also, sometimes depicted in front 
of Bhisma during the Mahabharata war [i.e., as Partha-Sarathi). 


6. Krsna as Yogisvara: § This form is described in two different ways 
e.g., as seen by Narada; and as while meeting his end. 


The iconographic representation of Krsna Legend 


The earliest traces of Krsna legend as depicted in the Icon-form, mostly 
belong to the early Gupta period, i.e., 3% or 4" century® A.D. 


One Icon showing Vasudeva Krsna with four arms holding the murals as 
usual, belonging to 2" century B.C.-2"4 century A.D., which is recovered from 
Deogadh, is now housed in Patna Museum. A bronze Image [or plaquejof 6- 
7* century® A.D., showing two-armed Balarama wearing Kirita and Mukuta 
and standing under a canopy of three hooded serpent, holding Musala and 
[plough] Hala in his right and left hand respectively; accompanied by 
Subhadra with lotus in hand; and by two-armed Sri Krsna, is found preserved 
in the state Museum of Orissa. Varaha-Mihira of 700 A.D., also seems to 
refer to an Icon showing® Balarama and Krsna with Subhadra or Ekanarnsa 
standing between them. 


In the DaSavatira temple of 8" century A.D., there is found an Image of the 
four-armed Krsna holding Govardhana mountain over the flocks of the cow- 
settlement [Gokula]. There is another Iconic figure available in the same 
temple at Ellora, which shows Krsna as subjugating Kaliya, and as holding 
the mount Govardhana. This Icon is said® to belong to the latter half of the 
8" century A.D. Another Iconic representation of 8-9" century A.D., may also 
be traced from an old temple at Osia [32 miles north of Jodhpur], in the form 
of Images of Shi Krsna and Balarama on two of its plasters projecting from 
the shrine into Sabhamandapa, which show ‘two persons®”, one with four 
hands holding the popular murals and seated on Garuda, while the other 
bears plough and mace in his two hands [the other two being empty], and his 
head being conopied by a five hooded serpent.’ An Icon belonging to 9* 
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century A.D., showing YaSod@ nursing Krsna, was located from Gadarmal 
Temple, and is now preserved in the Gwalior Museum. There may be found 
an Iconic representation of the same period, showing Krsna as conqueror of 
Karhsa on the land-grant of Arjunvarman. In Tamilnadu, a Base of Vimana at 
Pundarikaksa temple of 8 -9" century A.D., preserves some Krsna Icons 
showing his childhood encounters e. g., the killing of Baka, Dhenuka and KeSi 
etc. The Somegvara temple of 8"-9" century at Kiradu, also has Iconic 
illustrations® from the Krsna legend. Silver Image of Govardhanadhara Krsna 
is found at Parihasa-Kegava temple in Kashmira, which was built by 
Lalitaditya®® in 8-9" century A.D. One Image of four-armed and four- 
headed”? Visnu-Krsna is located in the Gadadhara temple of 9" century at 
Srinagar. ‘The central face with human fi igure represents Vasudeva; the right 
with lion face represents Safkarsana; the left with boar like face implies 
Aniruddha; and the face with Jatabhara signifies Pradyumna. The upper right 
and left hands carry stalk of lotus and conch, while the lower hands are 
placed on the heads of Gadadevi and Cakra Purusa’. 


In the region of Tamil Nadu, there is, also found an Iconic representation of 
Krsna with flute on the coins of the Chola king belonging to 985-1012 A.D. 
Besides, an image of ‘Vatapatrasayi child Krsna’ belonging to the same 
period, is located in the main hall of a temple at Kalambur. Bronze figures of 
Krsna, Iconed in the Chola style in the same period, are also now found 
preserved in the National Museum, New Delhi. Another tenth century Bronze 
Icon from Madras, showing Krsna in company with Rukmini and Satyabhama_ 
recovered from Chimkirti, is now preserved in Madras Museum. Another 
stone-Image of the same period, showing two-armed Gopala Krsna is found 
at Srirafgam temple. One brass Image belonging to Vijaynagar period, 
showing Krsna in ‘Tribhafiga’ pose is located at Nathamuni shrine in 
Thanjavur. A stone-Image of Krsna of the same period depicting Krsna 
dancing with butter-ball in hand f[i.e., Navanita Krsna], is located at 
Kilimandapa. Another stone-Image of the same period, is also located from 
the same temple, which shows two-armed Krsna holding the vessel in the 
tight hand, and conch in the left. Similarly, a stone Image of the same period, 
showing two-armed Krsna with the whip in the left hand, and right hand in the 
gesture of teaching, is located from the Partha-Sarathi shrine. An Image, 
which falls under the category of ‘Utsava-vigraha’ belonging to the Vijay- 
Nagar period, also found in the same temple, shows Krsna along with 
Rukmini and Satyabhama. Besides, a Krsna temple at Vaghili [Maharastra] 
belonging to 1069 A.D., contains Iconic illustrations of Krsna legends relating 
to Krsna’s encounters with the Gopis. At Kekinda”’, Nilakantha temple of 10% 
-11" century, contains Iconic representations of some Krsna legends. 
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Similarly, the JogeSvara temple at Sadadi of the same period, shows Iconic 
illustrations of YaSodd chuming the curd; Sri Krsna and the child Krsna 
together; and Krsna killing the elephant and the wrestlers at Mathura. Bronze 
Images of 10-11" century, showing the Trio, are found at Hajipura near Puri. 
Similar Images of the Trio at temple belonging to 10-11century, may be 
termed_as the local adaptations of Balarama’? Subhadra and Jagannatha 
[ie., Sri Krsna]. Iconic representations of 12" century, depicting two-armed 
Krsna holding the Govardhana; and tending the cows are found in the 
Cittrakarini temple in Orissa. 


Kerala,too, which possesses very ancient and perpetual’? tradition regarding 
Krsna, bears evidence to the Iconic representations of the Krsna Legends 
from 10% century onwards. A standing-figure [sthanaka] of Krsna with two 
arms belonging to 10" century, is located from central Travancore. A stone- 
image of child Krsna belonging to 12" century, is found in the Narayana 
K&nura [Visnu] temple. Besides, a ruined temple in Puri district, belonging to 
12 century, contains three Icons carved separately in three chlorite stones, 
showing the famous Krsna triad. The Balsana temple of 1150-1300 A.D., in 
Maharastra shows Iconic illustration of Kalki. Padmanabha temple of Kerala 
belonging to 14" century, contains a shrine dedicated to Krsna [with frescoes 
showing Iconic illustrations from Krsna Legend. The Bilvegvara temple at 
Champavata near Almora belonging to 14-15" century A.D., contains Icon of 
Krsna as subjugating Kaliya. The descriptive labels found at ‘Triveni 
Saptagram’ in Bengal belonging to Post-Sena period, and showing Canira- 
vadha; Krsna stealing Gopis’ clothes; and fighting with Bana may, also be 
bracketed with the Iconic representation of Krsna legend. An Icon of 16" 
century, showing Krsna [as venugopalaswami] with flute, is located from 
Udaygiri temple at Akiripall, Krishna district, Andhra Pradega. The 
Dvarakadhisa temple of 17 century at Dvarakd, contains an Icony of Krsna 
as the Lord of Dvaraka. Images of Krsna, Subhadra and Balarama belonging 
to 17" century A.D., are found in the ‘Vrndavanacandra’ temple of Bengal. 
Similarly, Radh&-Govinda temple in Anantapura, Hooghly district, and 
Krsnacandra temple at Kalna in Burdwan, contain terracotta panels of 18" 
century A.D., which preserve Iconic representations of Krsna Legends e.g., 
birth of Krsna; Krsna stealing butter; killing Putana; bathing of Krsna; and 
YaSoda taking him to task. The Chabangla temple at Baranagar, 
Murshidabad, has Iconic representations of 19" century, showing Krsna 
stealing the Gopis’ clothes; and Killing Kuvalayapida and Kamsa. The 
Raghunatha temple of the same period, at Hetampura has Iconic portrayal of 
Krsna, as departing to Mathura. In Karnataka, too, the Udipi Matha 
belonging to the same period, contains the Icons of the famous Krsna”-trio. 
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A few shrines in Jammu eg., Laksminarayana, Radha-Krsna and 
Gadadhara, which were built during 18-19" century A.D., also preserve 
Iconic Tradition of the Krsna Legend. 


C) Pictorial [Mural or Miniature] Art Tradition and the 
Krsna Legend 


The Krsna Legends have sufficiently provided Indian Painting with Art- 
themes. 


The earliest depiction of Krsna legend in Painting, may be traced in the form 
of the ‘Painted Bhagavata Manuscript’, which is now found preserved in the 
Jaisalmer Bhandar. The Gujarat, too has a long tradition of Pictorial Art 
tradition of Krsna Legend from 12 century onwards. In this connection, 
may be cited some of the temples’s in Gujarat, which contain representations 
of Krsna legend in the form of Mural Painting. Pandavacarita of Nagaur 
belonging to 1468 A.D., another repository of Krsna- cult and Krsna Legend in 
Painting, is found in the Jaisalmer Bhandar. Similarly, the ‘Bala- -Gopala- -Stuti” 
set in Painting form located in Jaina Patan Bhandar; and the ‘Gita Govinda 
@khyanaka’ set of Gogunda belonging to 15" century, speak about the 
perpetual Art-Tradition of Krsna Legend, the culmination of which, may be 
traced in the Bhagavata set prepared and collected under the patronage of 
Mitharama during 16" century. Besides, the Mural Tradition of Krsna Legend 
in Rajasthan, may be had from Mewar, Bundi and Krsnagarh. The 
Nathadvara-centre’® [an important centre of Pustimarga] has, also 
maintained its own Mural Tradition of Krsna legend, ranging from 16-7h 
century, by depicting some of the very popular Krsna Legends e.g., Danalila, 
Rasalilé and Gopastamf celebrations. The wall- -Paintings depicting Krsna 
legends in various palaces at Udaipur, Kotah, Bundi, Jaipur and Tonk, may 
also be included in the Painting or Mural Art. 


Not only, Rajasthan has preserved Krsna Legend in the Mural Form, but the 
other parts of India, have also made their contributions towards the same. 
For instance, the temple at Leepaksi in AndhrapradeSa belonging to 16" 
century, preserves some Krsna Legends in the Painting-Form e.g., Krsna’s 
encounters with the Pandavas; Krsna fighting with Mucukunda; and the child 
Krsna as Vatapatragayi. Tanjore, a centre of Indian Painting, has also 
preserved legends relating to Krsna's childhood in Painting or Miniature form. 
Siva temple belonging to 16" century, at Ettumanur in Kerala, contains many 
scenes from the Krsna Legend depicted in the Painting-Form. Similarly, 
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Safgita-Mandapa of Vardhamna temple at Karici [Tamil Nadu] belonging to 
18" century A.D., contains Krsna legends depicted in the form of ceiling 
Paintings labelled in Tamil. This Krsna legend Painting is based on the Jaina 
‘Sti Purana’, and thus, the same constitutes the Non-Brahmanic”’ Source of - 
Art-Tradition on Krsna Legend. In Kerala, Mattancherry’® Palace belonging to 
16-19" century, has Krsna Legend represented in the form of Painting. 
Similarly, Vedakkunatha’® temple of Kerala belonging to the same period, 
contains Paintings of Krsna holding the Mount; and receiving Sudama. 
Besides, the Murals of the same period from Emakulam®, show legends 
relating to Krsna and Yagoda; Govardhanadharana; Gopis’ Vastraharana; 
and Venugopala. 


In Garhwal too, during 18-19" century, a school of Painting with Krsna_ 
Legend-theme arose. At Baroda, also Tambedkarwala belonging to 19" 
century, contains Mural Paintings from the Krsna Legend. Kashmir has 
contributed Paintings on Krsna legend right from 18° century onwards. The 
Kashmiri miniatures depicting Krsna and the Gopis performing Rasa, which 
are located from various temples, are now preserved in the different 
Museums of India. Besides, the Basohli school of Painting from Jammu, is 
another testimony of the religious impluse of the region, as it has portrayed in 
Painting, the Krsna Legend from the Bhagavata Purana and the Gitagovinda. 


Citrabhagavata, another fine example of Assamese miniature Painting of 18- 
19" century, contains delineation of Krsna-Legend in the subsequent art- 
Tradition. During the Muslim period, the Krsna theme, also perpetuated 
through miniature Paintings in the Malwa style. These belonging to 17-18" 
century, delineate Krsna legend scenes showing the killing of demons by 
Krsna and Balarama. In Punjab, too, Pindori in the Gurdaspur district, has 
preserved the Painting tradition of Krsna legend from 19" century onwards. 
These Pindori ‘Paintings depict scenes mostly relating to Krsna's childhood 
activities. Similarly, Babamahesadassa’s Samadhi has paintings depicting 
Krsna fighting with the demons. Besides, the Sishmahal and Motimahal at 
Patiala belonging to 19" century, preserve paintings depicting the Krsna®? 
legends in Pahari style. The Pahari Paintings of 17-19" century, brought out 
in the Himachal Pradesh, bear evidence to the mural-Tradition of that region. 
Besides, in this region, wall paintings depicting Krsna legend, may be located 
from Nurpur [Kangra], Nadaun, Sujanpur Tira, Damtal, Dharmasala, Dada, 
Simla and Chamba. Amongst these®, ‘the Nurapur shrine has pictorial 
Paintings of Krsna killing Karnsa; Krsna’s coronation; and Krsna playing with 
the Gopas. The Narmadesvara temple at Sujanpur Tira has wall Paintings 
depicting YaSoda carrying Krsna in her arms; Krsna and Radha in the forest; 
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Krsna playing on flute; holding Govardhana; seated as a king with Rukmini, 
and listening to music; Sudama entering the palace; and Draupadis’ 
Ciraharapa. The Damtal Matha in Nirpur contains wall Paintings lavishly 
depicting the varied Krsna Legend. Similarly, the wall Paintings of 
Rarigamahal, which depict Krsna Legend mostly related to Vrndavana, are 
now preserved in the National Museum at New Delhi. 


D) The Archaeology and the Krsna legend 


Although from age to age, Indian civilisation has seen reverses, the 
movement of Indian-Art as embodied in different streams [one of which is 
Archaeology] has come-up upto-date. As, what is revealed by the Tradition is 
confirmed by the Archaeology, the same may, also be included among the 
streams of Art Tradition. 


Archaeology, which under its wider sense of the term, comprises the 
epigraphic pillar inscriptions; inscribed Idols; metalled inscriptions and the 
coins, is not only the back-bone of history, but, also implies a scientific 
approach towards an intricate Issue. 


The American® archaeologists have been able to locate the most ancient 
archaeological evidence of the Krsna legend in the form of an Inscribed slab 
from the excavations at Egyptian-Pyramid, which reads out a translation of a 
verse from the Gita [Vasansi jirnani], and the period of which, is roughly 
estimated about 3000 B.C. 


The Mora slab Inscription of the time of 1s century B.C, also sheds light on 
the popularity of the full-fledged Krsna-Legend during that period, for it 
records the enshrinement of the Images of the five Vrsni heroes. The Hathi 
Gumpha Inscription®s in Orissa, which is also ascribable to 1% century B.C., 
seems to refer to Krsna legends relating to his youthful pranks. Among the 
Nasik cave Inscriptions, one at Dharwar® belonging to 1-3° century A.D., 
compares Gautamiputra’s powers and exploits with those of KeSava, 
Bhimasena and Arjuna, and hence, furnishes an archaeological evidence of 
the popularity of Krgna’s heroic feats. The Susunia Rock Inscription of 
Chandravarman of 4th century A.D., shows the popularity of Krsna as 
Cakraswamin orVisnu. The Tusham®’ rock-Inscription in Hissar district, 
belonging to 4-5" century A.D., and bearing an adoration to Visnu Krsna, 
also seems to refer to a Krsna legend relating to one of his chief queens, 
Jambavati. Similarly, the Mandasor® Inscription of 4-5" century A.D., bears 
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evidence to the popularity of Krsna’s Govardhana legend. The Bhitari® Pillar 
Inscription of Skandagupta, belonging to 455 A.D., alludes to Krsna legends 
telating to his child-hood exploits. Besides, Skandagupta's Inscription at 
Junagadh, of the same period, stating that ‘Visnu Krsna became Incamate 
and human by exercising His free will’ shows the advanced stage of the 
sectarian adaptation of Krsna legend. The Barabar®-Hill cave Inscription in 
Bihar, stating that Anantavarman, Maukhari | king in 5" century A.D., installed 
a beautiful Image of Krsna in the cave of mountain ‘Pravara-giri,’ also, bears 
testimony to the popularity of Krsna-cult in that region. The Palitana-*'plates 
of 574 A.D., which are located from Gujarat, speak of ‘Dvaraka as the capital 
of Saurastra, and that Si Krsna had lived there’. Thus, this Epigraphical 
record establishes authenticity of Krsna's association with Dvaraka. Similarly, 
the Palitana plates of Simha-ditya, belonging to the same period, compares 
king's valorous father with Si Krsna. The Pardi [Surat district] plates of 
Dharasena belonging to the same date, show the wide impact of the Krsna 
legend. 


The Aphsad* Inscription of Adityasena of 7" century, referring to the two well 
known epithets of Sri Krsna e.g., Damodara and Madhava, shows the wide 
popularity of legends establishing the child Krsna as ‘slayer of demons’. 


The Kavi-plate®? of Jayabhatta, IV, of 735 A.D., refers to Narayana Krsna as 
the wielder of the weapon ‘discus’. The Alina-grant of 766 A.D., seems to 
refer to Krsna’s Parijataharana legend. Similarly, the Daulatabad-plate™ of 
Rastrakiita king named Sankaragana, seems to refer to Krsna’s 
Parijataharana and Govardhana-dharana legends. One Pabhosa- cave 
Inscription of 8* century A.D., sheds light on-the prevalence of Gopi-Krsna 
legend in that region, as it reads ‘some one built the Images of Sri Krsna and 
the Gopis'. The Kamavana Inscription from Rajasthan belonging ‘to ® 
century A.D., refers to the commonly used epithets of Sit Krsna e.g., 
Madhu-Siidana and Ghanasyama. Similarly, a fragment of stone inscription 
from Mandor® of the same period, refers to Krsna’s epithets KeSava, Hari, 
Vasudeva, and Sauri. The Sirsa [Hiss€r] *” stone Inscription of 9* century 
A.D., refers to Krsna-Visnu as the enemy of Mura. The copper-plate® grant 
No, 25 of 11% century from Chamba, also refers to Krsna as ‘the enemy of 
Mura’. 


The Badal**-pillar-Inscription of Narayanapala, belonging to 8-9" century 
A.D., not only reveals the popularity of Krsnaism, but also, of the Legend of 
Gopila-Krsna. The Inscription of Vakpati 11°, at Madhya-pradesh, also 
provides testimony to the prevalence of Radha-Krsna Legend during 9-11" 
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century A.D. The Bhatera‘*'-copper plate No.2 of Té4nadeva, belonging to 

10-11" century A.D., alludes to Karisa-vadha Legend. ‘Similarly, the land'2 

grant of the king, Arjunavarman of the same period, refers to Krsna as the 

conqueror of Kamsa. The Krsnadvarika temple inscription from Gaya, 

records the salutations offered to Vasudeva; and the erection of a temple of 
Krsna Janardana during 11" century AD. Belava" Inscription of 
Bhojavarman of 11" century A.D., depicts Si Krsna as having played an- 
important role in the Mahabharata war; having amorous relations with the 

Gopis and as partial incarnation of Visnu [ This runs contra to the statement 

in Bhp., which presents Krsna as indentical with the Supreme lord]. 


Amongst the Inscriptions‘ of Assam, belonging to 10-11" century, the 
Gauhati-Grant refers to Krsna, as an Incarnation of Visnu; the Tezpur-Grant, 
fo Krsna as the delighter ‘of the Gopis; and the Gua-kuchi-Grant refers to 
Krsna as brought-up by YaSoda. 


The Madhainagar and Bhowal copper-plate Grants ‘belonging to 1158 A.D., 
compare the king Lakgsmanasena with Krsna Vasudeva; and his parents with 
Devaki and Vasudeva. Similarly, the stone’ -pillar Inscription of 1199 
A.D.,located at Manthani, Karimnagar district, Andhrapradesh, records an 
obeisance to Krsna [ as KeSava J], and also the installation of an icony of a 
deity, which is ‘charming on account of the three bends’. 


In Karnataka, too, the Belur'®’ -epigraph of the same period, inculcates faith 
in Krsna KeSava as the chief object of veneration. The Ajmer'8 —inscription 
of Ajayraja of 12 century, refers to Krsna as the eighth incamation of Visnu. 
The Jodhpur inscription of 13% century, elucidates Govardhanadharana'® 
Legend of Krsna. Similarly, the inscription of Ripadevi'? from Jodhpur, 
belonging to 13-14" century A.D., contains a vivid description of Krsna’s 
Govardhanadharana legend. 


The Anavada Inscription! of Sarhgadeva of 1348 A.D., refers to the 
popularity of Krsna-worship; and to the theatrical performances conducted in 
the honour of Sri Krsna. 


Besides, there are some" inscriptions from Jodhpur, which belong to 16" 
century A.D., record the erection [or installation] of the Images of Krsna and 
Rukmini; and call Vasudeva Krsna by the epithet Damodara. 


Summing up the contribution of the varied Art-Tradition to the Krsna legend, it 
may be maintained, that the same has portrayed Krsna as: (1)Four-armed [as 
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he appeared before his parents at the time of his birth or as Visnu-Krsna 
figuring in the Trio. (2)A fascinating child performing all childlike. pranks; an 
attractive child [Bala Mukunda] "3 on the leaf of Vata, sucking the thumb of 
his foot. (3) A cowherd boy with a stick in hand, and a flute hanging from the 
waist-coat, tending the cows in the forest [Venu-Gopala]; and killing the 
demons. (4) Subjugating’* the serpent Kaliya. (5) Upholding the Govardhana 
mountain. (6) A charioteer of Arjuna, running towards Bhigma with wheel in 
hand (dhrtarathacakra-abhyat]. (7) A fore-most Yogi'"®. 


To arrive at the Iconographic-Form of Krsna, various cults seem to have been 
combined''® together e.g., ‘the cult of Yaksa [who holds a club]; the cult of 
Supama as Garuda; the cult of lotus and conch; of the pillar [converted as the 
club]; of Laksmi or $i or other cults like that of the ocean and serpents.’ The 
mythology has, also contributed some Iconic features to the Iconographic 
conception of Krsna e.g., He is to be + constantly depicted in the company of 
Balarama!” and Subhadra for Ekanamsé]. 


While concluding, it may be asserted in all fairness, that the Art-Tradition of 
India has covered step by step all the variant streams of thought, which the 
Krsna legend has accumulated through the ages; and that the figures'”® 
discussed above, may prove that through them, the texts of the scriptures 
have been vividly translated by the artists; and that such a study of visual Art 
telating to Krsna legend, provides much valuable data, which may 
supplement the textual evidence. 
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Bombay, 1941, pp.148-155] 


Here, is depicted “a figure of the mother with a divine child along with a 
watch-man with a staff in his hand. Next, Devaki is shown as suckling the 
child and her left leg being shampooed by the female attendant, while a 
male attendant standing nearby, holds a whisk. Further, the female figure is 
presented as handing over the babe to a male figure, who is standing near 
half open door. Then, Vasudeva is shown crossing Yamuna; reaching 
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Goetz. H, Early wooden Temples of Chamba, Leiden, 1955, p.77. 


Cf. Krishna, the butter thief, p.52. Here, it may be added that Hawley’s 
Appendix, B' titled “The Index of Krsnacarita sculptures” presents a 
glossary of the above theme. 


The concept of Indian Iconography, may be traced to the Rgvedic concept 
of deities, who are called as Divonaras i.e., men of the sky; and Nrpesas 
i.e., having forms like that of the human-beings. 


Cf. Bhattacharya. B.C, Ibid., p.51. 


The temple-Art, which is also a part of Iconography, may be treated ‘as 
symbolic or concrete representation of Transcendental or mystical aspect 
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the devotees. According to Bhp., XI.27.38-41, the four-armed Icony of 
Krsna is to be meditated upon [manomayi]. Brhatsarnhita, 58.35, hails two- 
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Ibid., X.9.11;14.1,47,48;21.5.Besides, the Visnu puranalv.6.31-33], also 
offers similar information. “Barhipatrakrtapidau vanyapuspavatafnsakau. .. 
Kakapaksadharau balau”. 
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Note : Besides the above cited Iconic forms of Sit Krsna, another tradition 
of the Iconography of Krsna legend, may be gathered from 
‘Prabodhacandrodaya’ of Krsnamisra of 11" century, as he refers to one 
temple dedicated to Madhusudana [i.e., Sri Krsna] with His 
‘Danujamardana form enshrined in it. The same temple, may be located on 
the Mandara hill in Bhagalpur. Similarly, an oral Tradition of Kamataka, 

maintains that Hastamalaka, a disciple of Saiikaracarya, had installed an 
Icon of Venugopala at Udipi. Likewise, one Oral Tradition recorded in the 
Nilamata Purapa, V.616-17, refers to an Image of KeSava erected by 
Parsurama near the river Madhumati; that the people worshipped it by 
offering animal sacrifices; that among Krsna’s exploits, may be included the 
killing of Jalodbhava demon; and that the Icony of Krsna should be bathed 
in Uttarayana. Besides, an Image of ‘Madana Gopala-Bala bhedi' in the fort 
of Rajamahendri city of Andhra pradesa, is also referred.to by a poet Natha . 
Bhatta of 17" century [cf. JGNJRI, Vol., VII, Nov, 1949, Pt.l.p.10). 


But contrary to this, may be cited the Nagari Inscription of circa 2%4-1st 
century B.C., which refers to a shrine of deities Sankarsana and Vasudeva, 
and a stone enclosure as a worship place called Narayanavatika, which 
according to Banerjee, furnishes ample evidence to the presence of Iconic 
representation, as well as Image worship of these deities in very remote 
period (Bhandarkar, D.R., El, XXII, p.204]. Patanjali’s reference to the 
temples of Balarama and KeSava [Maha. 1.2.34], also fumishes an 
evidence to the existence of the Iconic representation of both the brothers 
in the same period. 
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Images or Panels depicting Krsna, belonging to the 7* century, are also 
located from Udaypur. During this period, Murari temple was built in 
Bharatpur. 


This might be taken as identical with the chlorite Icon showing trio image at 
Puri. This Icon is, however, said to belong to 12" or 13% century A.D. 
[Mahapatra, K.N, Sri Jaganriatha Smarika, p.50.] 


Bhandarkar, R.G., V.S. p.45. 


R.G. Bhandarkar, also holds a similar view, as he remarks ‘They are 
apparently Vasudeva and Sankarsana’. Ibid, p.46. 


These relate to his encounters with Sakata; Arista; Govardhana; the Gopi 
Radha; and Karhsa [I HQ, XXX, pp.350-51]. 


Cf. Rajatararigin. IV. 198. 


“The symbolic concept underlying this Icony is not clear’ [Mitra, D., ASI. 
N.Delhi. 1977, PL.XIil]. 


The Icons at Kekinda, show Kesi-vadha; Arista-vadha; Putana-vadha; and 
Krsna stealing the butter. [IHQ., XXX. p.351]. 


An Image of Balarama belonging to 10-12% century A.D., is located at 
Ananta-Vasudeva temple in Nalanda [Kurkihara]. 


KulaSekhara [the writer of Mukundamala], a Chola king, who was a great 
patron of Krgnaism, got constructed a Krsna temple near 
Thiruvanchikulam. Besides, Kerala’s temple at Trikkodittanam, has a panel 
depicting Kudakuttu dance being performed by Krsna [According to 
Sangam literature, Krsna is said to have performed this dance in the 
streets of Baga]. Guruvayura temple of Kerala is also, one of the most 
popular of Krsna temples, which has an Icon of four-armed Kegna with 
usual murals, in sthanaka posture, unaccompanied by any of His consorts 
or even Subhadra and Balarama . 


Visnudh P., 85.72-74 suggests that Subhadra or Ekanamsa is to be placed 
amidst both the brothers. 


For instance, temples at Padarsimga near Damnagar; at Tarabh and 
Mehsana districts. 


Robert Skelton, Rajasthani Temple Hangings of the Krgna-cult, NewYork. 
1978. p.25ff. 
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The life episodes of Rsabhanatha, Neminatha and Krsna together are 
portrayed in this Jaina miniature. Here, Neminatha is depicted more 
powerful than Krsna. 


Room No,5 of the same palace, contains Paintings depicting Govardhana 
legend; Gopi legend; and Krsna in the company of his parents. 


Stella Kramrish, J.H., Cousens, R.Vasudeva Poduval; The Arts and crafts 
of Kerala, Madras, 1970, p.4. 


Cf. Sarkar, H., Monuments of Kerala, p.4; Indore-Palace of 18% century, 
contains wall-Paintings with Radha-Krsna theme. 


These depict Krsna's birth legend in all details; Krsna sucking Putana to 
death; sporting with the Gopas and the Gopis; Radha as Policeman 
scolding Krsna; Krsna enjoying with Radha in the forest. [Mira Seth, Wall 
Paintings of the Western Himalayas, Delhi, 1976, p.66ff] 


These include Krsna stealing butter; going out with the Gopas; playing hide 
and seek; playing amorously with the Gopis, stealing their clothes; and 
Radha going to meet Krgna during night (Ibid., pp.70-71]. 


Mira Seth, OP. Cit, pp.49-81. 


Note: On the topic of Krsna legend in the sculptural Art, the following 
works, also provide enough of clue: P.Banerjee, The life of Krsna in Indian 
Art; Bhattacharya, SK., Krsna Cult; Hermann Goetz, The earliest 
representations of the myth cycle of Krsna Govinda, JORIB, Sept, 1951, 
pp.51-59; Charlotte Vaudeville, Aspects due Mythe de Krsna Gopala dans 
Inde ancienne; Paris, 1968; P. Majumdar, Krsna; and Michael W. Meister, 
Krsna lila from Wadhwan and Osian, JISOA.1972-73. 


Navabharata Times, dated, 18" April, 1967. 
A. Mittal, Early History of Orissa, p.300. 


Cf. El, XX, pp.85,86; The Nanaghata Inscription, a Buddhistic 
archaeological record of 2% century B.C., which refers to Rama and 
Kesava as men of great prowess, runs parallel to Ghata Jataka, a Bauddha 
cononical work, which also depicts Vasudeva [i.e., KeSava] and Balarama 
as brave warrior princes [cf. El, Vol, Vill, p.60, This Inscription is located 
from Maharastra]. 
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* ., jitamabhiksnameva Jambavativadanarvindorijjialina i.e., the mighty bee 
on the water-lily in the form of the face of Jarmbavati” (Cf. Cll, Ill, No.67, line 
1; Fleet, Corpus Inscriptionum, Indicarum, Vol., Ill, pp.269-270). 


*...Pravetkale ‘4ubhe prapte manastustikare nam meghe pravrite 
Sakrasya Krsnasyanumate tada’[Cf. Sircar, Sel., Ins., p.377, Verse, 3}. 


This Inscription clearly refers to the killing of Kamsa by Krsna ‘...He 
approached the mother Devaki in prison, after killing Kamsa’ [Cf. Fleet, 
Ibid., vol., Ill, p.56]. Besides, The Bihar stone-Pillar Ins., of the time of 
Skandagupta, fefers to the dedication of a village in honour of goddess 
Bhadra, or Bhadrarya, who may stand for Durga-Ekanamsa or Subhadra, 
the sister of Krsna and Balarama [CIl, Vol.lll, p.53ff]. 


Prior to the period of this Inscription, The Udaygiri Cave Inscription of the 
Gupta Era, refers to’ Sri Krsna as four armed Visnu. 


EI, Vol., XI, p.18. 


Si Damodaragupto bhutatanayasya Bhupateh yena Damodareneva 
Daitya iva hafah dvisah”. 


Cf. Mirashi, Corpus Inscriptionum Indicarum, vol., IV, Pt, |, p.104ff. 

The Inscription after mentioning about Krsnaraja |, states; “His son was 
Govindaraja, who like Hari, snatched away the glory of Sri Parijata and 
supported Govardhana’ (Cf. El, IX, p.193]. 

Pabhosa [32miles south-west of Allahabad] Inscription stating ‘Sri-Krsna- 
Gopirupakarta,’ has been assigned to 7-8 century by Buhler (El, vol., I, 
p.482]. 

This fragmentary Inscription now preserved at Jodhpur Museum, refers to 
Ksna’s alleged amorous relations with the Gopis and Radha; and also his 
ancestral epithet as: ‘Gopigirau Gokule Srutva Radhikaya 
svabhuganavidhih Saureh’. [Cf. IHQ,XXX, p.341] 

IHQ, XXXII, p.20. 

Vogel. J. Ph, Antiquities of Chamba, vol., |, p.194ff. 


In this Inscription, the mother of the king, has been compared to YaSoda, 
El, Vol., Il, p.160ff. 


It records an obeisance paid to ‘Radhavirahatura-Murari’, |.A., XIV. p.160. 
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Cf. Gupta. K.K, copper Plates of Sylhet, 1967, pp.153-200. 

Jain. K.C, Malwa through the Ages, p.416. 

This Inscription is very important Epigraphical record, as it assigns to. 
Krsna, the following roles: ‘Mahtabharatasutradhara... Gopisatakelikara ... 
Arisa krtavatara’ (N.G.Majumdar, Inscriptions of Bengal, vol., Il!, p.22] 
Barua. B.K, A cultural History of Assam, Vol., I, p.151. 

IHQ,Vol., XV, p.300ff. 

This Pillar Inscription eulogises Krsna as ‘Matra-Kuta Gopijanavaliabha; 
and his Charming Image as ‘madhuram... Tribhahgayamahah’ [El. Vol., 
XXXIV, p.63ff]. 

Cf. Banergee.P, Ibid., p.129. 

This Inscription is composed in 32 verses, El. Vol., XXXIX, p.178ff. 


The Inscription reads: ‘Prarambhe hasitam bhujabhrama krtair-andolanair 
vismitam... bahulatopapidanabhiya...{El, Vol., IV, p.313] 


1HQ, Vol., XXX, p.342. 

Cf. IA., 1912, pp.20-21. 

El, Vol., XXIV, pp.314-28. 

This form of Krsna is rarely depicted in the Art-Tradition. 

Such Iconic forms are mostly located from South India, and Ellora, and 
depict Krsna according to the description found in the Bhagavatapurana 
[Nrtyanpadanunamayan]. 

This form is, also rarely depicted in the Art-tradition, and may be located in 
the Icon depicting Krsna’s end [...krtvorau daksine padamasinam 
pankajarunam]. 

Such activities culminated in the Kusana period, when the conglomeration 
of various cults took place [Cf. Aggrawal, V.S., The Bhakti Cult and Ancient 
Indian Geography, ed., D.C.Sircar, 1970, p.16]. 


The Alvars, however, donot accept this Iconic form of Sri Krsna. 
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However, on the figures dicussed above, Hawley has his own comments. 


According to him, the sculpture depicting Vasudeva carrying the infant 
Krsna across Yamuna, suggests that it once, formed part of series of 
tympanum narrations; four reliefs from Badami tell an important story; one 
of the two pillars at Mandor, is devoted entirely to depicting the domestic 
pleasures of Krsna’s child hood world; his battles with the demons are 
grouped together on the other pillar... if one analyses the mandor reliefs... 
however, it is possible to conclude that with one exception, all the episodes 
that figure there, depict battles of some sort... terracotta dana lila 
discovered at Rahgamahal... First appears in the Surasagara itself and in 
the roughly, contemporary Sri Krsna Kirtana of Bengal, is a striking 
example of the capacity of art to record a popular motif long before, it is 
considered proper material for texts ... its early date ... suggests if laws of 
randomness at all determine, which artifacts from such a period ... that 
Krsna’s butter thievery must have occupied a considerable prominence in 
folk religion of the time ... in the temples [of the 6", 7 and 8 centuries], 
that the Calukya dynasty erected in Deccan, we can for the first time, 
gauge accurately, the prominence with which, sculptors regarded the 
childhood motifs in the whole span of Krsna legendary ... many levels of 
the Krsna tradition make an association between the motif of mothering, 
which has to do most essentially with the giving of milk, and the abundance 
of milk products in Krsna's childhood world ... Thus, a sequence of scenes 
that are associated either with milk or with butter, provides a sustained, 
coherent picture of Krsna's childhood world. Even the episode with Putana 
fits within this rubric; she had offered false milk... Yamala and Arjuna... 
have become a mere footnote to Krsna’s search for butter... the wondrous 
story is fully assimilated into the sport of butter thievery... A glance at the 
panel [in the temple of Virupaksa, Pattadakal, showing the birth of Krsnal, 
will reveal that in conformity with the primary sectarian allegiance of the 
ruling dynasty at the time, episodes from the beginning of the Krsna cycle, 
are being appropriated into a Saivite context; Jumna has been replaced by 
an imposing shrine dedicated to the linga of Siva...the reliefs at both 
Kukde$var and Citor... originally lacked a specifically Vaignava stamp... In 
Hoysala times, the major temple Icons remained those traditional in 
Vaisnava worship... At Hoysalesvara, it is Krsna’s fluting that intervenes, 
suggesting that he was moved into the amorous phase of his youth, the 
tantalizing vignett of stealing clothes emerges in Orissan sculpture and 
continues to figure in the Art of the following centuries, coinciding with the 
introduction of the theme into Sanskrit literature in the Bhagavata Purana 

. In these Hoysala reliefs ... motifs of conflict in general, were coming to 
be viewed as less important to the Krsna story. As Krsna’s child hood 
became more important in relation to his adolescence and adulthood, in 
fact, the battles over butter along with other battles of love tended to 
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replace more heroic struggles. At Halebid and Amritapur, this trend is 
particularly evident, in the treatment of the Kaliya motif, for centuries, the 
battle with Kaliya had served as one of the great statements of Krsna’s 
heroism. Now, what we see is not at all the struggle between god and 
snake, that earlier representations conveyed. Instead, it is Krgna’s dance 
on Kaliya’s heads that attracts attention . on the temple of Hoysalesvara, 
in fact, the dancing so obscures the heroic aspect of the encounter... 
Vijaynagara sculptors, also rendered this motif as a dance. In the reliefs of 
the Vijaynagara period, the snake is almost purely decorative; often it is 
depicted as if, it were nothing more than a huge ornamental garland... the 
pavilions and colonnades of the sixteenth century temples of Varadaraja 
swami at Kancipuram and Jalakandisvara at Vellore... display over two 
hundred representations of Krsna, but these may be reduced to a much 
smaller number of types, individual examples of which, differ only minutely 
from the norm, if at all... In the art of the Vijaynagara period, then, we meet 
with a veritable flood of evidence, that the cult of the child Krsna had come 
to its full maturity in the south... what exactly may have been the extent 
and nature of the ties between these two mileus, northem and southem, is 
hard to say. Only, a little iconography survives from north India at this time. 
The dana lila and the theft of butter, one unknown to the Puranas 
generally, and the other scarcely mentioned in the brahmanical Purginas, 
are both attested in Gupta times, and it may, even be, that we have a 
fragmentary representation of the theft of the gopis’ clothes from an equally 
early date... rarely were other facets of the narrative felt to overshadow 
Krsna’s idyllic childhood, and within the childhood itself, an earlier taste for 
the more heroic Govardhana and Kaliya motifs tended to give way before 
Krsna’s more domestic, more mischievous exploits” [Cf. Krishna, the Butter 
Thief, pp.52, 54,64,65,67,68,71,76,81,83,85,87,91,93,94,95). 
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CHAPTER-7 
THE BASES OF KRSNA LEGEND 


Many charming and thrilling episodes of Krsna’s life have come 
down to us as legends through different Sources, e.g., the scriptural, 
Iconographical, sculptural and epigraphical. Besides, the study of Krsna 
Legend, which is more a legend than a history, reveals that the same is a 
complex of diverse elements assorted together within a single frame-work, a 
bequest of varied traditions adopted to new environments e.g., the religious, 
Cultural and political. It may be assumed, that some legends existed in the 
folk-lore, individually and independently, and were tagged on to the Krsna 
concept at a later stage, for some obvious reasons, to add to his importance 
and thus catch the popularity." 


Thus, the study aims at finding the fundamental ideas or the 
constituent elements that might have worked behind the conception of the 
varied? Krsna Legend as their basic Sources, and have added different 
phases to the same. 


Before starting the discussion, views of different scholars on the 
same Issue, will however, be taken into account. Garbe? held that “in 
Mahabhasya we have a combination of all traditions about Krsna that 
survived till then, a non-aryan hero; a spiritual teacher and a tribal God... 
From the tangle of Tradition, legend and myth with which the conception of 
Krsna is overgrown-there can be pealed out as kernel, a victorious hero, who 
at the same time, was the successful founder of a religion”. 


Paulmasson Oursell* stated that “the pretty-pretty childhood and the 
tales of the amorous youth, of the young cowherd (Gopala) seems to belong 
to an independent cycle alien to the Ksatriya inspiration of the epic, and later 
than the beginning of our era...one of the Vedic Rsis, who is supposed to 
have seen the 74" hymn of the 8" Book, bears this name, which was passed 
on to a Brahmana Gotra mentioned by Panini (11.1.99) as Karsnayana. The 
Krsna, who is the hero of the Mahabharata must be derived from this Source. 
He is shown in the Harivamsa, refusing to join in the worship of the Vedic 
God Indra...Is it an Aryan herdsman or a Dravidian cattle-owner speaking? 
The question cannot be answered, but one is more tempted to ask it, 
because Krsna means “black” perhaps in the sense of “Negro”. In any case, 
there seems to be no connection between the account of Krsna taking part as 


211 The, Bases.of Krsna Legend 


Google 


ally of the Pandavas, and other stories of how Krsna Vasudeva was saved 
from Kamnsa, the tyrant of Mathura”. 


S.K. De’, also held “that the Krsna legend in the Epic must be 
analysed into several groups and that each of these groups was originally 
concemed with different persons of the same name, but was subsequently 
mixed up to form one mass round one personality”. 


Kennedy also likewise, believed in many Krsna Legends having 
been at the root to make up one composite legend, as he said “...down to a 
certain date, which on archaeological grounds, | am inclined to fix at 500 
A.D., Krsna is a warrior hero originally, perhaps, a nature-god personifying 
the dark Sun, whose countenance blinds his enemies, and whose business is 
to slay giants and dragons; he is the god of a tribe and ultimately becomes 
identified with Visnu...then, there comes an entire and sudden change. The 
new Krsna is a pastoral and idyllic deity, an infant who grows up to be a boy 
and a youth...throughout is a god of love...the scene is changed from 
Dwaraka to (Braja) Bhraja. It is the new Krsna, the Krsna bambino, who 
emerges everywhere victorious... In Dwaraka, Krsna was a great nature god 
of enormous activity, worshipped in the Kabul mountains and in the Indus- 
Valley®”. 


Walter Ruben’, too, has sorted out various motives connected with 
the Krsna Legend, and has analysed them from atomistic point of view. 


Moreover, many distinct elements of Krsna Legend indicate its 
composite nature, as there exist Legends regarding Krsna, the cowherd; boy- 
god of Mathura or Vrndavana. These, also, suggest that the concept of some 
vegetation deity; tribal god of the Abhiras, Gujaras or Jats had provided 
bases for the development of the varied® Krsna Legend. 


The bases of Krsna Legend, may be broadly outlined as: (1) The 
apotheosis of Krsna or the Brahmanical recognition of the Abhira god, or the 
child god; his identification with the hero-god Krsna of the Vrsnis; and the 
recognition of the latter as Narayana-Visnu (Vasudeva). (2) The conflicts of 
the Krsna-cult with other cults, or the sectarian rivalries e.g., the attempts to 
humiliate the divinity of one or the other deity of Hinduism. (3) The theological 
theories e.g., the Incarnation. (4) The science of Mythology; the astronomical 
theory; and last not the least, the anti-Brahmanic element. These are thus 
dealt with seriatim. 
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(i) The apotheosis of Krsna, which comprises three organic elements, 
and which may not be dated prior to 700 A.D., had to face the controversies. 
Because, as regards the Brahmanical recognition of the Abhira God in Krsna, 
Hopkins®, however, remarked that this “addition came only after Yadava- 
contacts with a separate cowherd tradition around the end of the epic period. 
There are references in the early scriptures from 2" century B.C., to the 
Abhiras. The details of their contacts with the Yadavas are not known, but 
consequence of the interaction seems clear. From the older residents, they 
acquired the’worship of Vasudeva-Krsna and Sankarsana-Balardma, and to 
the new religion, they added something of their own, the legend of a cowherd 
god whose life was modeled on their own life as cowherds on the outskirts of 
Mathura. By the time of Visnu Purana, the new element in Krsna Legend was 
thoroughly blended into the Vaisnavite tradition. ‘The cowherd is Vasudeva 
Krsna_born as Incamation of Visnu into the Yadava family of Vasudeva- 
Devaki’. The difference in origins is obvious, when Vasudeva-Krsna and 
Baladeva-Sankarsana are turned over to their foster parents Nanda and 
Yasoda”. 


(ii) The sectarian" rivalries are traceable in the Krsna Legends relating 
to his superiority asserted over every other deity, who further, is exposed to 
ridicule and defeat. For instance, Brahma, Siva, Agni, Indra, Varuna and 
Yama etc., all have usually been accorded the same treatment in some of the 
Krsna Legends. 


Moreover, the old Vedic gods, Indra and Varuna are placed at lower 
level in such Krsna Legends, which have just been accumulated to elevate 
the Krsna worship. The Kaliya legend in the Krsna Saga, presumably, points 
to the victory of Vaignavism or Krsnaism over the tribal cult of the Nagas, who 
are said'’ to have ruled over the region around Mathura before the Gupta- 
age. The earlier Brahmanic attitude towards Krsnaism was that of hostility, 
but later on, it was combined with the latter, probably due to the Buddhist 
propagation by the Mauryas, and as result of this alliance, Vasudeva Krsna 
was identified’? with the Brahmanical gods, Narayana-Vasudeva or Visnu. 
Obviously, to this effect, there was an addition to the Krsna Legend, and 
many later legends were the outcome of this identification. 


Besides, if one goes through the Krsna Legend as a whole, one may 
find at certain places, that it hints out the original rivalry between the concept 
of Visnu and Indra. Thus, the Parijata legend and the Govardhana legend 
seem the Pauranic versions of the gradual suppression of the Indra-worship 
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by the worship of Visnu as Krsna, and the ascendancy of the latter as the 
highest divinity. 


As regards the political environment serving the base for some of 
the Krsna Legends, reference be made to the Kalayavana legend, as at 
some places, it may seem echoing the political conditions recorded in the 
Bhitari*? Pillar Inscription, particularly in its reference to Skandagupta’s 
facing internal and external threat of Hiina’s invasions, which might have 
served the base for the legend depicting Krsna fighting simultaneously with 
Jar&sarhdha and Kalayavana. Similarly, the legend crediting Krsna with the 
task of the erection of Dvaraka, wherein he took his people for protection 
against Kalayavana, may be treated an adaptation of Huen’* Tsang’s 
version of the Hina invasion in India, which goes that ‘when Baladitya was 
unable to defend himself and his territory, he left his capital and retired to 
some Island near the Bay of Bengal’. The Pauranic authors seem to have 
inserted this whole account in the Krsna Legend with some minor changes. 


In view of the above views, it may be maintained that the versions of 
the episodes about Kalayavana’s attack, and the erection of Dvaravali, are 
the legendary adaptations of the encounters of the Hlinas. 


The other constituent elements of Krsna Legend, may also be 
located in the tendencies of the later Puranas, which depict Krsna as the 
Supreme and humiliating some of the Brahmanic gods in consequence of 
their incurring displeasure to the former, (for instance, it is depicted that 
‘assuming'> the Bhairava form, Krsna swallowed Visnu’); and also assign 
the Ai$varya aspect to Krsna. The latter concept is responsible for the rich 
legendary description of Si Krsna's greatness and power. Besides, on 
account of the same aspect, the erotic theme has been worked around the 
symbolic concept of the couple Radha-Krsna (Yugala Kigora); and even the 
trio-gods are regarded'® Krsna’s Améas. Moreover, the concept of Aigvarya 
being superimposed on Krsna, also led to the belief that Krsna is God, who 
is immensely superior to all; is endowed with all grandeur; [possesses 
supernatural potencies and mysterious divine power of creating or 
destroying at will]. Many Krsna Legends available in the scriptures e.g., the 
birth legend depicting that the guards were lulled to sleep; snake protected 
him from rain, while he was taken across the Yamuna; the holding of 
Govardhana’’ on a mere finger; and destroying many demons, etc., seem to 
have been worked upon the same principle. 
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In the same context, may be conceded that the Vedantification of 
Krsnaism, or the assimilation of Sarnkhya-Yoga Philosophy with the Krsna- 
cult, resulted in the identification of Krsna with Visnu and Brahman; and 
contributed much in the development of the erotic concept of Krsna, which is 
revealed principally in the legends depicting His love sports with the 
cowherd maidens, and is generally explained in mystic sense. 


(iii) The Hindu Mythology and some theological theories, have 
also been responsible for tempering some Krsna Legends with boisterous 
additions in the form of many episodes. For instance, Krsna is represented 
as a God assuming human form, or as an incarnation of Visnu, while infact, 
it is simply the reversal of real relation. Due to the same fact, the 
Pauranikas are able to introduce some legends in the Krsna narrative e.g., 
the birth legend, with all references to Mother Earth entreating Brahma to 
lessen her burden; and also many similar episodes. 


Some of the Krsna Legends related to the Personages of farther 
tegions e.g., Narakasura’® and Ban@sura, have been accumulated to 
inculcate favour for Krsnaism or Vaignavism in that region; as well as to 
€ryanise the people of Assam or Kamartipa or Sonitapura and to trace the 
lineage of its (region's) kings from Visnu’s Incarnation, the Boar’. 


The concept of rebirth has also led to the evolvement of many such 
Krsna concepts: ‘The gopis and Radha are reckoned as the Incarnation of 
Laksmi; Krsna himself of Visnu; and the Asuras killed by him of Bali or 
HiranyakaSipu.’ 


The concept of boons and curses, has also contributed to the 
accumulation of some of the Krsna Legends. For, according to the boons 
and curses accorded” to Krsna, ‘he was to prove invulnerable to the war- 
missiles; and husband of 16108 (wives) queens with Rukmini as the Chief 
queen’. It seems that such concepts in the Krsna Legend, were the 
outcome of these beliefs. 


(iv) As every Indian concept, the bases of Krsna Legend are, also, 
traced to the Mythology of the Vedic Rcas. For, some of Krsna’s epithets 
e.g., Hari, Vrsnipati, KeSava and Vasudeva seem to have been borrowed 
some way or the other from Indra’s names and epithets as found in the 
Vedas. For instance, Hari, frequently occurs as Indra’s epithet and 
teference for Vrsni and Vasudeva, is also available in the Rgveda (I.9,10). 
Not only Indra?', the attributes of other Vedic gods, were also first 
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transferred to Visnu, and ultimately to Krsna. Such as, the wheel of Visnu, 
and his title Cakrapani; His vehicle, the Garuda, may be traced back to the 
sun-god symbolizing His connection with the year- cycle ( RV.I.104 ). The 
same god in the form of Savitr, producing the darkness of night, might have 
even provided clue for the famous name Krsna (Savita Krsnarajamsi 
dadhanah, RV.I.35 ). 


Thus, it is evident, that some of the attributes of Indra, Visnu, Sun or 
Savitr, which are found inherent in the Vedic conception of deities, gave rise 
to such Krsna Legends in course of time: 


Krsna's killing of demon Sarhbara, may be taken the developed form 
of the killing of Sarhbara by Indra as described in the Rgveda”. The Rgvedic 
Indra shattering the forts of the aerial demon Susna, may also prove proto- 
type of the legend about Krsna destroying the flying aerial fortress of the 
Asura Salva (RV. VIIL1.28: Mbh. 111.20-22 ). 


Certain motifs from the Krsna legend, may also be traced to the 
Vedic Ras. For instance, the concept of Krsna as a Warrior, may be traced 
to the Rgvedic?’ version of Indra’s strength and courage, and His repeated 
wars. Besides, Indra’s heroic nature, which is implied by his very name, ‘ie., 
the masculine principle par-excellence’ and exemplified in his courageous 
encounters, might have served the ground net-work for some legends 
depicting Krsna as an extra-ordinary warrior. 


Further, the conch-shell motif (Paficajanya) in the Krsna Legend, 
may likewise, be linked up with a similar motif in the Indra myth of the Vedas. 
It is said, ‘that Indra found the pearl in the course of his battle with Vectra, 
from whose body, the conch appeared and was hence, possessed by Indra’. 
The Atharvaveda (IV.10.5.7) states differently about the indentity of this motif: 
‘Ocean born jewel’, the god’s bone turning into pearl, born of Vrtra, 
auspicious and capable of protecting, giving life upto hundred years, and 
honour and strength’. This? all echoes similar to the legend, wherein Krsna 
is shown to have obtained a conch made from the bones of the vanquished 
giant (asura) Paricajana. 


The Kaliya legend or the serpent motif connected with the Krsna 
Legend, is also linked up with the Indra-myth. The Rgvedic”® version of Indra- 
Vrtra (Ahi) fight, might have provided the Pauranikas, the clues for their 
narrative of  Krsna-Kaliya legend. The Indra-Siikta, clearly states that 
Indra’s battle with Vrtra took place on account of the closing of waters by the 
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latter, and the same resulted in the freeing of the closed waters. Similarly, in 
the Kaliya legend, Krsna is depicted as freeing the Yamuna waters from the 
clutches of the poisonous snake, Kaliya. 


The affinity between Krsna Legend and Indra Myth, may also be 
evidenced from the Govardhana legend, which sufficiently proves, how the 
same was. developed from the concept?’ of Indra: * Both had the epithet 
Gopati, or Govid, or Govinda; Arjuna, who is none but Indra himself in the 
Rgveda, tums to be the friend of Si Krsna in the Mahabharata; Indra is 
Gop, as he liberates the cows, Krsna is Gopa, as he tends the cows; Krsna 
is the friend of Arjuna, and Indra himself is Arjuna; Krsna is Vasudeva, Indra 
is Vasava or defacto Vasudeva (i.e., king of the Vasus); Hari is the well- 
known epithet of Krsna, Indra’s horses are called the Haris; Krsna is 
Bhagavan, Indra is known as Maghavan; Krsna carries a club, Indra is also, 
the wielder of club?8. Moreover, both have peculiar relationship with the 
snakes or the Nagas: Indra fought with the snake or Ahi-Vrtra, Krsna fought 
with the snake Kaliya, and later, both are said to have brought about a 
reconciliation with the snakes; Indra had an extensive and promiscuous love 
life, Krsna has also been portrayed as having a number of lawful wives apart 
from his affair with the herd maidens’. 


Thus, one may wonder, whether Krsna was a continuation of the 
Vedic Indra, or whether certain myth-legend, which was first applied to Indra, 
and then with a number of variations, was transferred to some other God 
(possibly, Visnu) of the Vedic pantheon, and finally to Krsna? The process, 
which is sought to have worked behind this super-imposition is briefly given 
as: 


Up to the time of the Rgveda, Indra retained the status of the chief 
of the gods, and when the search for the all pervading Divine spirit began, 
Visnu at once, was found suitable for the occasion and, therefore, was looked 
upon to supplant Indra in his exploits, but later on, Visnu superseded Indra. 
Consequent upon this, the concept of Visnu was modelled on the basis of 
Indra-Suktas, and all the epithets of Indra were transferred to Visnu. The 
pauranic age represents the developed stage of this super-imposition, when 
Visnu as Govinda (the finder of the lost cattle) or Vrajapati (the protector of 
the pasture) or Gope§a, by a process of gradual evolution, had provided the 
network to many Krsna Legends. 


Not only, the Indra myth, but myths relating to some other Vedic 
deities, also be proved as the bases for the Krsna legend. Thus, some Krsna 
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legends seem to have been directly derived out of the Vedic myths and 
legends. For instance, the legends of Krsna’s birth, infancy, juvenile exploits, 
plays with the Gopis or the entire idyll of Vrndavana etc., which became in 
course of time, the essential part and parcel of the composite Krsna Legend, 
recall the myths”? of the youthful deities e.g., Indra, Agni and Visnu. 


The similarity between the Vedic conception of Martanda and that of 
Krsna in the Puranas, may also be taken into consideration: Martanda, who 
represents the sun, is treated in the Vedas, as the eighth®? son born of Aditi; 
his mother casts him off, just as Devaki, the latter is, however treated as the 
Incarnation of Aditi. 


Similarly, Rohini, the mother of Balarama, may also be related to 
Rohini signifying the red star. Thus, the origin of some of the Krsna Legends, 
is related to the Solar’! Phenomenas. For instance, the Vedic hymn 
discussing Surya as the personification of Sacrifice, speaks of his violent 
death. ‘This solar feature accords well with the legend depicting final 
catastrophe that befalls Krsna’. 


The passive Visnu of the Vedas underwent a considerable change 
during the different stages of theological development. He disappeared from 
the Pantheon, giving way to the active Indra in the concept of Krsna of the 
Puranas. The different features of Visnu-concept, which brought about this 
change, be briefly outlined as: a) Visnu, the Kinsman and the friend; as well 
as the Chaotic or Illusive Visnu turned into Krsna of the Mahabharata; and 
elegant and theatrical Visnu took over as Krsna of the Puranas. In the final 
stage, Visnu*? becomes Indra’s proto-type. ‘Indra is active, Visnu is passive. 
Both supplement each other, as the former provides physical expression to 
Visnu’s spiritual nature (i.e., the spirit)’. 


As a part of this discussion, it would not be out of place here, to 
reproduce views of A.C. Chakravarti??, who has also traced some of the 
Krsna Legends back to their bases in the Rgveda: ‘(1) The notion about 
Visnu’s incarnation as Krsna, may be traced to RV.IV.18.7, which speaks of 
Indra taking his birth among men by dint of his divine power; to RV.IV.47.18, 
which refers to Indra assuming omniform; and to RV. IIl.53.8, which shows 
Indra making his own body, assuming different forms with the help of Maya; 
(2) The legend relating to Krsna killing the she ghoul Putana to RV.IV.18.8 
stating that after Indra’s birth, the she ghoul Kusava tried to kill the baby by 
devouring him, but the boy after killing the demoness, came out of her belly; 
(3) RV.IL15.6; X.76.6 referring to Indra as breaking the wagon of the Dawn 
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with his thunderbolt, may be the prototype of Krsna breaking the wagon 
(Sakata); (4) RV.II.15.9mentioning Indra as slaying minor demons, Bhuni 
and Chumuri, may have proved the basis for the legends showing Krsna 
killing the ass demon Dhenuka and the wrestler Canura; (5) RV.1.130.9 
showing Indra hurling the Sun's discus at the demon, may serve the back 
ground for Krsna being endowed with his favourite weapon Cakra (the Solar 
symbol) with which, he is shown to have killed most of his enemies; (6) 
RV.1.175.4; VI.31.3 referring to Indra as stealing the-wheel of the Sun (i.e., 
eclipsing it) for the sake of the sage Kutsa and his followers during the battle, 
also echoes similar with the legend depicting Krsna concealing the sun 
during the Mahabharata war (Mbh. VII.146.67-68); (7) RV.II.17.5; x 89.4 
showing Indra as supporting the Earth and the sky and holding asunder 
Heaven and Earth, may be the prototype of Krsna's Govardhanadharana; (8) 
Indra of RV.V.34.7, who goes to steal food from merchants’ house, and 
Visnu, who stole away the food, sounds similar to the Puranic conception of 
Krsna as butter-thief; (9) RV.I.77.7; 80.7; V.30.6 showing the warrior Indra 
overpowering his enemies by means of his Maya (i.e., Craft, occult power, or 
deceitful means), may serve as source of the legends relating to the warrior 
Krsna, in which, he adopts Maya or Yoga to put down his formidable 
enemies; (10) RV.1.117.7, depicting the ASvins restoring the lost or dead son 
of Visnapu back to the sage ViSvaka (the son of Krsna, the sage), may be the 
main_source for the legend depicting Krsna recovering the (dead) son of 
Sridipani from the ocean; reviving the ‘still-born Pariksita; and curing the 
maiden Kubja of her hunch-back. Similarly, RV 1.116. 24: 118.6 referring to 
ASvins saving the sages from the well, where they were thrown down by the 
Asuras, may be the proto-type of the legend showing Krsna saving the king 
Nrga from the well. (Mbh. XIII. 70; Bhp. X. 66); (11) A myth of the 
RV.IX.63.73; 66.30 about Soma, which was brought from the highest Heaven 
by eagle, who is also depicted as tearing off the sweet stalk for Indra (Ibid, 
VI.20.6), might have led to the conception of the legend, which recounts the 
theft of Parijata tree by Garuda for the sake of Krsna from the garden of Indra 
(HV.11.65.76); (12) RV.VII.36.9 invoking Visnu as the protector of embryos, 
sounds similar to Krsna protecting Pariksita as an embryo of Uttara from the 
missile of ASvatthama: (13) RVI 54. 14, stating Visnu's intimate relations 
with the pleasant young ladies, may also be one of the Sources of the legend 
regarding Krsna’s alleged relations with the Gopis’. 


Besides, the close relation between Krsna and Arjuna, is also traced 
by some* to the Rgvedic version where, the dark and the bright days are 
said to constitute a supplementary pair “AhaSca Krsnamahararjunam ca’ 
(RV.VL.9.1). It is noteworthy here, that in most of the Rgvedic*> references, 
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the adjectives, Krsna and Arjuna qualify a demon, and Indra’s Vajra 
respectively. 


The tradition, which is mainly traceable in the legend relating to 
Krsna's childhood, and looks upon the child Krsna as symbolizing the 
concept of divinity adored as a child, too, may be linked up with its source in 
the Rgvedic passage, which provides a fine image of a devotee soaring up to 
the God and fondling him just like a child. The same motif (RV.IX.85.11; 
X.123.1) must have served key-note to the concept of Divinity as a child in 
the Bhakti Marga. 


Besides the Vedic Rcas serving as the bases of Krsna Legends, 
some Nature myths or local cults have, also, been given expression in their 
frame work, as is remarked by Barth”, ‘considered in his physical derivation, 
Krsna is a figure of complex quality, in which there mingle at length, myths of 
fire, lightening and storm,...of heaven and the Sun’. Thus, a nature-Myth, is 
also held the base for many Krsna Legends. 


Some Krsna Legends, which delineate the aesthetic emotions, and 
are the product of poetic fancy, may be categorised as the poetic legends. 


Over and above the fore-cited bases of the Krsna Legend, the anti- 
Brahmanic® element, (which has served base for some of the Krsna 
Legends] deserves a detailed treatment. In this discussion, more emphasis 
will be laid on the two major anti-Brahmanic elements of Krsna Legend e.g., 
Sankargana and Ekanaméa. 


Evidently, the mass of legends and myths regarding Krsna, are not 
always Brahmanical, and thus, betray the non-Brahmanic original character 
of some of the Pauranic personages associated with Krsna. The birth legend 
[of Krsna] is held responsible for bringing into the Krsna Legend, these two 
anti-Brahmanic characters, who are looked upon as half brother and half 
sister. Besides, the following facts about the origin of this element, may be 
gathered, which would help in sorting out the fundamental idea working 
behind the structure of such independent concepts that were later on, tagged 
on to the existing Krsna Legend: ‘Vasudeva feared that Karisa might not slay 
the sons of Rohini also, and therefore, asked her to stay at Nanda’s place. 
After two years, Balarama was born to Rohini at Gokula. Devaki gave birth to ” 
seven*? children {in nine years) and they were all slain by Karnsa. 
Thereupon, grieved at this, Vasudeva decided to save his next child by 
buying a Gopa child, and exchanging it for that of Devaki. He had planned to 
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save the Gopa child also. Vasudeva exchanged his son with that of 
Ya§oda's [who had gone to Mathurd for delivery] daughter, and the girl was 
taken to Karnsa, and it was arranged that the child should slip from his 
hands, and be secretly nourished in the house of another Gopa’. 


The daughter of YaSoda, who was exchanged for Krsna, is referred 
to in all the Brahmapical Puranas as well as in many of the Mahabharata 
MSS collected by BORI. Ekanamga and K&tyayani are the names by which 
the daughter of YaSoda is referred to in HV., Bhp., and the Mahabharata. 
HarivamSa and Vayupurana have named the girl as Ekanarhga, while 
according to the BVP., she was EkadaSa, and was worshipped by the 
Yadavas, as she had protected Krsna. Hence, Ekanam$é or Katyayani*’ is 
defined as the goddess Durga in all the Puranas. 


As to how this concept has played a major role in the accumulation of 
Krsna Legend, it may be stated, that in all the Brahmanic Sources, she is 
treated as the sister of Baladeva and Krsna. In the Hari-Varnéa, 11.234, it is 
mentioned that ‘she was the Incarnation of one part of Visnu; or of Visnu 's 
Power of Illusion_ [Yoganidra], and born to Nanda and YaSoda’. Besides, 
HV.II.120.14 has Sri as one of her synonyms. 


In the Harivamga [47.49], clear hint is given as to how this non- 
Aryan’concept in the form of a Goddess myth, was absorbed into the Krsna 
Legend, as it is stated, ‘Visnu descends to Patdla to take help from the 
Goddess Nidra, as He proposes a plan for his birth and that of the goddess to 
Devaki and Yagoda. While predicting, he says that this goddess will slay the 
demon ‘Sumbha and Nigumbha’. This association between the goddess 
[cherished by the non-Aryan castes of the north India] and Krsna is 
noteworthy, as it suggests the absorption of different beliefs and traditions in 
the Krsna Legends. 


Amongst the Non-Brahmanic Sources, the Lalita Vistara, a Buddhist 
work includes the goddess EkadaSa amongst the seven goddesses [e.g., 
Almbu§a, Krsnd, Draupadi] of the Western region. The Ghata Jataka knows 
her as Anjana Devi, the black goddess, and also identifies the same with the 
elder sister of Vasudeva Krsna and Baladeva. The same source, also adds 
that the city called Asitanjana for the city of black Anjana] after her name, 
was ruled over by Kamsa; and that as a result of the curse of 
Kanhadipayana, all the Vrsnis perished except Anjana Devi. 
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Besides, from a perusal of her concept as is traceable in [the Krsna 
Legend of] the Mahabharata’, it is evident that she is treated the same as 
Kuhu, the dark goddess, Amavasyd and Sinivali. According to the Oral‘ 
Tradition from Orissa, she is identified with Bhadra, Subhadra, who is 
worshipped together with Balarama and KeSava. Varahamihira in his 
Brhatsarnhitd, has also stated that her Image [or Icony] should be flanked on 
either side by those of Baladeva and Krsna. 


This shows that the black-goddess of the hoary past, was adopted 
by the Vrsnis as their tribal deity, who was supposed to give them protection; 
and that she was worshipped along with her associate gods Baladeva and 
Vasudeva around 6" century A.D.. 


Besides, on the basis of her Iconographic representations 
[discovered so far], her developed [concept] cult seems to belong to the early 
centuries of the Christian era [ie., 2.4 century A.D.], although her cult- 
association with two male gods is much older. Her concept seems to have 
been later on, combined* with the cult of Sri and Durga. 


In this context, reference be made to the Mora slab-Inscription‘s, 
which records the setting up of the statues of the five holy Vrsni heroes in a 
temple of Tos@. Luder* identifies them as Akrura, Baladeva, Anadrsti, 
Sarana and Vidiiratha on the basis of the Jaina Sources. J.N. Banerjee, 
however identifies them as Baladeva, Vasudeva, Samba, Pradyumna and 
Aniruddha. From this Iconic evidence, which implies the collective worship of 
the Vrsnis; or the ancestor-worship, it may be inferred, that the same points 
to the earlier phase of the tribal society, which also at the same time, imbibed 
cult of Ekanamsa as an anti-Aryan‘? concept in the intermediate stage of 
Vasudevism [ the worship of Vasudeva Krsna and Baladeva). 


Regarding the independent existence of the concept of Balarama [or 
Sajikarsana] also, enough evidence is available. He appears on the Hindu 
Pantheon, as an age-old deity associated with wrestling; fighting with clubs; 
and agriculture. He is, also known as serpent deity. He is known as 
Balarama, Baladeva, Sahkarsana and Balabhadra. 


According to the Brahmanda Purana, Upodhatapada, 71.163-64, 
Balarama’s mother Rohini was a princess from Valhika [Bactria]. She had 
eight sons and one daughter: Rama, Sarana, Satha, Durdama, Daman, 
Subhra, Pindaraka, Kusitaka and one sister Citra. “The Brahma Vaivarta, 
KJK, 9.27-40 considers Rohini as Incarnation of the great mother of snakes 
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[sarpamata]; and Sahkarsana* [who was named Bali for his great powers), a 
form of Vasudeva, who represented all living beings; and whose standard 
was Palm [Tala]. The Mahabharata, AnuS4P.147.54-60 however, adds that 
Hail or Bala is the future Incarnation of Dharadhara or Ananta or Segate [i.e., 

the cosmic serpent]. The Bhagavad gita® seems to assimilate both the 
aspects of the Krsna concept [i.e., the Aryan as well as the anti-Aryan], when 
it tells that Krsna is Ananta among the Nagas. The Harivarnga, Visnu Parva, 
26.49-64 states that He was a deity of the Bhagavata cult, and to be 
worshipped with the Bhagavata mantras. The ArthaSastraS' of Kautilya, also, 
refers to a person worshipping Sahkarsana as a deity. Besides, in the 
Brahmanic® Puranas, he is described as having white complexion; wearing 
blue garments; and addicted to wine. The same Sources have invented a 
fanciful legend regarding his birth, to explain his name Sahkarsana, and to 
that purpose, they actually, seem to have missed the real implication of the 
term [i.e., the same denoting an independent cult}. 


With regard to the Non-Brahmanic references of Baladeva, it may 
be stated that the Jaina Sources know nine Baladevas e.g., Acala, Vijaya, 
Bhadra, Suprabha, SudarSana, Ananda, Nandana, Padma, and Rama. They 
are said to wear similar dress and have similar appearance. The ninth 
Baladeva [or Balarama] is said to have Si Krsna as His Narayana [JHV.32]. 
He is, also spoken as endowed with the weapon plough [Halayudhah]. In the 
JHV., Baladeva is said to have played the following major role in the Krsna 
Legend: ‘ Staying at Mathura, He Kept watch on Krsna in Gokula... Instead of 
Akrura, Baladeva was entrusted with the job of fetching Krsna to Mathura... 
Karnsa ordered cowherds to fetch lotus flowers from a pond inhabited by the 
snake Kaliya, who was subdued by Krsna ... Besides Revati, he also married 
Bandhumafi, Sita and Rajivanetra... He with his brother Krsna, defeated 
Prati-Narayana Jarasarhdha ... He trained his brother Krsna in different Arts’. 
According to the Jainas, the two brothers were declared Ardhacakravartins 
[i.e., the lords of half India]. In the Jaina tradition, the Balabhadras, by virtue 
of their penances, ascend to the higher world, while the Narayanas do not 
attain that high status immediately. The Jaina Sources, also refrain®* from 
associating Balarama with wine. It is also noteworthy, that “Angavijja®*’, a 
Jaina work of the Kusana period, includes Balarama and Krsna in its list of 
deities {or Devanamani} as: ‘Kanho, Ramo, Sambo, Pajjanno and Pussa {ie., 
Purusa, another name of Aniruddha}’. 


In order to arrive at any conclusion regarding Baladeva as anti- 
Aryan element in the Krsna Legend, a thorough analysis of this aspect, ought 
to be made. Thus, His vanti-Aryan concept, may be traced in his association 
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with Sahkarsana; agriculture; Sesa-naga cult, Rudra-Siva cult and finally with 
Ananta. But, before such an attempt is made, the deification of Baladeva 
{which is, also a problematic Issue like the deification of Krsna} deserves 
proper treatment. 


As far as the deification of Baladeva is concerned, two inscriptions 
and Megasthenes’ record serve most tangible evidence. For, the epigraphic 
evidence implies that he was treated at-par with Vasudeva Krsna, and even, 
Megasthenes seems to refer to him by the name Dionysos, and attests that 
Baladeva’s worship was prevalent during his times. Even, Patajijali5” 
happens to refer to his worship along with KeSava. The Bauddha Pali work 
Niddesa®® Lokadharma of 4" century B.C., mentions that the worship of 
Baladeva and Krsna prevailed at that time. The Tamil poet, Nakkirar®® also, 
provides testimony in the same regard, as he refers to divine Safkarsana- 
Baladeva and Krsna. Silapaddikaram speaks of the temples of 6* century 
A.D., dedicated to both the brothers in Madurai and Kaveripatanam. Besides, 
the Images of Baladeva in Mathura-Art of Kusana and Gupta period, also 
indicate his worship along with that of Krsna. The Brahma Purana, also 
attests to his worship along with Krsna and Subhadra at Puri. Moreover, the 
sculptural and Iconographic records of 4-6" century A.D, from Mandor, 
Rajaputana and Paharpur portray the joint worship of Baladeva-Krsna. 


The fore-going evidence, may prove the cult of Baladeva as being 
completely assimilated withsthat of Krsna. 


From the epithet Sankarsana, which is very often assigned to 
Baladeva in the Brahmanic Sources, it may be assumed that there might 
have existed an independent, anti-Aryan concept in the form of Sahkarsana 
cult, which was amalgamated® into Krsnaism at a later stage, and the divinity 
of Safikarsana was thus, ascribed to Baladeva of the Vrsnis. 


The above view, may be strengthened by the following facts®’, i.e, 
Mathura seems more linked with his cult than that of Krsna. For, most of 
Baladeva's traits are said to have taken place in Mathura; Krsna is never 
shown returning to Mathura {Vraja}once he left it, but Baladeva is shown 
visiting Mathura to play with the cowherds, and for the drinks of wine, which 
is prepared out of the flowers of a Kadamba tree in Vrndavana. Even, he is 
worshipped as ‘Vrajaraja’ in some parts of India. The Bhp.VI.14-116 
sufficiently attests to the independent concept of Safikarsana, as it shows 
how Citraketu, the king of Sirasena recieved a sacred Mantra, which 
enabled him to have a vision of lord Sankarsana. Besides, the Naga cult®, 
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which is also, a composite element of Sahkargapa-cult, was popular in 
Mathurd prior to Krsna worship. A stone Idol of Safikargana belonging to 24 
century B.C., discovered® at Mathura, also proves his distinct concept, which 
was in vogue in Mathura, even before Christ. Gadadhvaja® stone Inscription 
of 468A.D., speaks of the installation of one Anantaswamin, who is no other 
than the Sesa-Safikargana. Besides, Gauhati Inscription of 5" century A.D., 
records the construction of a Cave-Temple exclusively dedicated to 
Balabhadra. Even at present, Baladeva is found worshipped independently at 
Mathura, as there, may be located one temple, which is dedicated to him, 
and therein he is worshipped by the name ‘Dauji®’. 


Now, the agricultural aspect of Sahkarsana Baladeva, which may 
also point to his anti-Aryan {i.e; Naga®} origin, is discussed. This aspect of 
the Krsna-Legend, however, occupies great prominence in the Brahmanic 
Puranas. His weapons, plough and pestle are, indeed, the agricultural 
implements. The Visnudharmottara®” Purana {118.12-13;123.12}, also 
connects Baladeva with agriculture, as it states that He should be worshipped 
by those, who desire to obtain success in agriculture {Krsi-Karma Prasidaye}. 
The Brahmanic Puranas®, also shed enough of light on this aspect, as these 
narrate how Balarama, once changed the course of the river Yamuna {or 
Gajiga}, pulling it by his plough share; how Hastindpore was, also pushed by 
his pestle towards the river, and how he killed the monkey Dvivid, who was 
destroying the plants and the crops. Besides, His epithet Sankarsana too, 
points to the ploughing or furrowing {i.e., Safikrsyate aneneti}. 


Baladeva’s anti-Aryan concept may, also, be traced in his 
association with Sesa- Naga cult, having varied facets e.g., inculcating the 
worship of Naga [Clan]; a semi-divine figure, or the Incarnation of Sesanaga 
or Ananta Naga. 


This feature of Baladeva is found depicted in the Iconic and 
sculptural representations, which depict him adorned with a snake canopy . 
overhead, and on this basis, Vogel’? is of the view, that the mythological 
concept of Balarama [ or Baladeval is evolved out of some anti- Aryan deity, 
probably a Naga”! deity. His views seem plausible in view of the hot tempre 
and drinking habits of Balarama, which are all indicative of his Naga origin, 
and such facts are evidenced from the Brahmanic Sources. For instance, the 
Mahabharata [ XIIl.132.8-11] references speak about ‘one serpent Baladeva 
as the foremost of Nagas, who should be worshipped on the eighth of the 
dark fortnight of Kartika’. Besides, the existence of independent Sega cult, 
may be evidenced from another Mahabharata passage [XII.271.50], which 
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refers to the highest Loka as the abode of the Lord Sesa. The BP.III.96-101 
states that the Nagas are the sons of Kadru and Ka§yapa, and the chief 
Nagas were Sega, Vasuki and Taksaka. 


Similarly, the sister-epic’? Ramayana [IV.30.51-4], which refers to 
Balarama as Ananta, also clearly speaks of a thousand hooded serpent 
Ananta with three pointed Palmyra banner of golden colour. This three 
pointed banner of Ananta, runs parallel to the Mahabharata and the Purana’? 
references, which present Balarama as three headed [or hooded]; 
Incamation of Sesanaga”; and that a snake came out of his mouth at the 
time of his death. 


In this context, it may be observed, that Sesa- Safkargana [or 
Ananta], probably, a concept of Naga deity was mingled with Baladeva, the 
elder brother of Krsna, who was similarly deified. 


Besides, Baladeva’s association with Rudra-Siva concept, which is 
evidenced from the following references, also points to his anti-Aryan 
character: 1] The Pajicaratra’S Samhita identifies Baladeva with Rudra Siva. 
2] The Brahmanda Purana’® presents Rudra alike Baladeva holding plough 
as his weapon; and Safikargana as one of the Incarnations of Rudra Siva. 3) 
The Visnupurana” speaks of Safkargana-Rudra as coming out of ‘Sega 
Serpents’ mouth at the end of every Kalpa. 4] The Harivarnsa’® states that 
Ananta-Sega, who is identical with Safikarsana was bom of Siva. 


; On these grounds, some”? scholars take Balarama more akin to 

Siva [ than to Visnu ], and to prove the same, some more arguments are put . 
forward. For example, both are known as the wielders of pestle [Musala]; like 

Baladeva- Sahkarsana, Rudra is also the God of agriculture in the Vedas; 

both are associated with the Nagas, whose association with fertility [ of the 

soil ] is well known; and both are known as drunkards. 


Thus, it may imply, that Sankargana was probably, a god of the 
Rudra-Siva cult, and was incorporated into the Vasudeva cult, by identifying 
him with Krsna’s brother Balarama, whose worship was already prevalent 
during Bhasa’s time. 


Finally, regarding the syncretisation of such anti- Aryan [cults] 
glements with the Krsna Legend, it may be presumed, that at first, the cult of 
Sesa- Sahkarsana, came to be associated® with ‘the divine hero Balarama, 
and then, with Vasudevism, and the same became fully absorbed in the 
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latter. This amalgamation also, affected the framework of the concept of a 
composite deity Vasudeva- Narayana. Here, reference be made to a legend 
regarding Balarama's marriage*' with the daughter of the king Raivata, which 
narrates how he curbed the height of his bride, Revaii®? by bending her down 
with plough. This, may reveal how, a popular myth was used to bring about 
the syncretisation of two cults i.e., Saivism and Krsnaism or Vasudevism. 


Summing up, the concept of Ekanamsa and Baladeva-Sankarsana, 
which was later on tagged to the Krsna concept, constitutes the anti-Aryan 
element of the Krsna Legend; that ‘Vasudeva-Krsna absorbed and preserved 
in a new form, the ancient religious and cultural traditions of the Vedic and 
Indus Valley civilizations®’.’ And how, this absorption took place, is well 
remarked by Thomas, J Hopkins “...The Aryans came in contact of the other 
people, probably, the [last stronghold] reminiscent of Indus people or the 
Anti-Aryans in series of battles. They did not cause the complete annhilation 
of the Indus civilization, instead, they continued to develop their own culture 
in relative isolation. Thus, the religious influence on the Aryans, came from 
the primitive traditions in which, myth and legend were the important 
elements, which could expand at many levels, either by more refined and 
intellectual development or by appropriating more popular and primitive 
elements”. Such expansions of levels in the Krsna Legend, may be pointed 
out in its anti-Aryan Tradition. 


To conclude, the bases [or the constituent elements] of the Krsna 
Legend, discussed as a whole, ‘give an idea as to how, the mass of [legends] 
old beliefs and traditions of India, was preserved up-to date in the form of 
Krsna Legend 


References: 


4: Among the legends falling under this category, may be cited the 
Syamantaka-gem and the Kaliyamardana legends. 


2. According to Jackson, besides the synchretisation of a divine and a historic 
hero in the Krsna Legend, there exists a conglomeration of two historic 
persons: One possibly an exiled prince from Dvaraka, who offered his 
services to the Pandavas, another an aboriginal of the herdsmen tribe of 
Vindavana, who slew Karnsa and then, disappeared from the scene, and 
that the unpopularity of Karnsa, served as an important factor in facilitating 
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the transient success of Krsna’s up-start (Cf. JBBRAS, 1905, p.68). 
Basham holds that of the many elements, which have gone to the making 
of the Krsna legend, was that of Krsna as a hero, which was the earliest to 
have been given a place in the orthodox tradition, as he says “that there is 
some historical basis for the legend of the hero god; but evidently, tales of 
many heroes from many ages and many parts of India, have been fused 
together in the Krsna myth ... Other elements in the story, such as the 
destruction of the Yadavas and the death of the god are quite un-Indian in 
their tragic character. The themes of the drunken brawi leading to general 
slaughter of the hero slain by an arrow piercing his vulnerable spot, and of 
the great city engulfed by the sea, are well-known in European epic 
literature ... The concept of the dying god so wide spread in the ancient 
near East, is found no where else in Indian mythology. Kainsa, the wicked 
cousin, seems to echo Herod, and perhaps also Acristus, the cruel grand 
father of Perseus. Some parts of the story, may be derived from very 
ancient stories handed down and developed by Aryan warriors from the 
days before they entered India; otherwise are of indigenous origin; and yet 
others are possibly inspired by garbled versions of tales from the West’ (Cf. 
The Wonder that was India, Hinduism, pp.303-305). 


3. Cf. ERE, Vol.Il.pp. 535-536. 

4, Cf. Ancient India and Indian Civilisation, p.173. 

5. Cf. IHQ, Vol.XVIII, No. 4, Dec. pp. 297 - 301. 

6. JRAS, 1907, pp.486,951. Here, Kennedy might have traced back Krsna’s 


Yamalarjuna legend to its source- myth referred to in the Mohenjodaro 
Seal, which was discovered by Mackay, [Further Excavations at 
Mohenjodaro, Vol.,l, p.355, PIXC]. 


7. Cf. ‘Krsna’. 
8. Regarding the multiple bases of Krsna Legend, Chattopadhyaya seems to 


have remarked, ‘ the legends relating to Krsna’s childhood originated due 
to Visnu's description as Gopa, herdsman; to some youthful god of the 
Abhira tribe, as well as some Buddhistic influence e.g., the worship of 
hillock Govardhana [Evolution of theistic sects in Ancient India, Calcutta, 
1962, p.37]. Besides, the Krsna concept is, also held to have developed 
from one of these vegetation deities e.g., Semitic Adonis; the Egyptian 
Osiris; and the Greek Dionysos. This view is based on the fact that Krsna 
as Govinda is connected with the cattle, and that the Vegetation spirit being 
usually supposed to incarnate itself in such animals; that his brother 
Balarama is supposed to be a god of harvest; and that his epithet ‘ 
Damodara’ is suggestive of ‘ a god with a cord round his belly’. 
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The Hindu religious Tradition, p.103. 


“ Krsna's historic period may have been 1300 B.C., but his apotheosis can 
not date earlier than 700 A.D., and was clearly surrounded by an 
atmosphere of controversy. We see his superiority asserted over every 
other deity, and each in his tum, is exposed to ridicule and defeat... the old 
Vedic deities [Agni, Indra\Varupa and Yama], are all placed at a 
disadvantage in the legends composed to elevate the worship of Krsna” 
[Frazer, Indian thought, Past and Present, p.168}. . 


The evidence for the prevalence of the Naga cult in Mathura, which is 
framed with the help of certain epigraphic records, is, however, 
strengthened from the fact that the ' Kaliya- legend’ is found recorded in the 
Brahmanical Puranas compiled during the Gupta - period. 


BVP.V.61.49-52, depicts the identification of Krsna with Narayana-Vignu, in 
its own peculiar way: ‘gatva Narayano deva vilinah Krsnavigrahe... 
Visnuscapi linastatraiva RadhikeSvara- vigrahe’, 


It records the installation of the image of Krsna and reads *...He, the 
celebrated one.. crying, victory has been achieved, betook himseif to his 
mother, just as Krsna, when he had slain his enemies, betook himself to 
Devaki” [Cf. Cll, Iil, No13, Lines, 17- 19]. 


Huen Tsang, JRAS, 1902, p.282. 


Such legends representing Krsna in conflict with the Brahmanic gods, may 
also point to His Non- Aryan origin. Although in other context, similar 
presumption is made by Eliot, ‘...In the legend relating to his end, we see 
dimly, the figure of some aboriginal hero, who though, ultimately 
canonized, represented a force not in complete harmony with Brahmanic 
Civilizations’ [ Ibid., p.156]. 


©, * Madarh$aéca trayo deva Brahma VisnumaheSvarah”. Ibid., IV. 6.157. 


The concept may, also, be paralleled with the motive of hero's adventures. 
Naraka is commonly, held as the local aborigine of Kamaripa; or a 
Kapalika; or a ‘Saiva, and hence, a Non- Vaisnava or Anti- Aryan, or a 
devotee- follower of Non-Aryan cult. 

Naraka, the king of Assam, is treated as the son of Visnu in His Incamation 
as Boar from His wife, the goddess Earth [HV.II. 63.64; Bhp.X.59]. 
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‘Asmai varanyadadanstatra deva Sramasca te yudhyamanasya na 
syadakage Capsu cate Kramah syat’ Sastrdni gatre na ca te 
kramerannityeva Krsnascatatah krtarthah’//. 

Although, the affinity between the Krsna and the Indra concepts, deserves 
independent treatment, the present study mainly centres round the points 
in the Indra Myth, which can directly be proved as the bases of the Krsna 
Legend. It is interesting to note, that the legends of the Vedic deities 
reappear in the Krsna Legend in new forms. 


RV. VII.99.4 speaks of one demon named Samnbara being struck down 
from a great mountain by Indra, and once, to have been defeated by Vignu 
and Indra jointly. 


It is stated ‘ Indra has no superior in strength; in Him, are combined the 
courage, the good sense and strength... Thou! Indra are superior in 
strength to all beings’ [ Ibid., 1.80.15;X.153.5]. Besides, the concept of 
Gopila-Krsna is, also traced to the Rgvedic god, Pusan thus: ‘If it is a 
question of pastoral association only, there is more dependable evidence in 
the Raveda itself, that these associations might have been borrowed from 
another Rgvedic god. Hymns are sung in the Rgveda to Pusan, the 
herdsman god. Piisan carried a goad in hand like Gopala-Krsna 
[RV.VI.53.5.6]. He guided and protected cattle [Ibid V.53.9;54.5.10]. He 
was prayed to lead his devotees to some region abounding in luxuriant 
grass on which, their herds might feed [Ibid.1.42.8]... Now, if it is held that 
the pastoral associations of Krsna are derived from an older tradition, here 
is the tradition of a god taking care of cattle and flocks and as such, 
carrying a goad in hand. It would be a plausible hypothesis that the goad of 
the Rgvedic Pusan, passed on to the Purapic Gopdila-Krsna, and this 
hypothesis would receive indirect support from the fact that in the period 
intervening between Pusan and Gopaila-Krsna, no other bucolic god is 
known, though India has never lacked pastoral tribes at any period in her 
history” [Chaudhury, N.M. JBORS, Vol.XXVIII.Pt.lV., The Indian cowherd 
God' p.387]. 


The motif of jewel however, has been separately worked up in another 
legend, which involves Krsna into family intrigues (Cf. The Syamantaka 
legend, Supra. p. 84). 


Regarding the true implication of the jewel or conch motif in the Krsna 
Legend and the Indra-Myth, it may be pointed out that the pean, gem or 
conch originated with the opponent, and Indra or Krsna acquired it to do 
good to others. 
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“Ahannaahim _parvate sigriyapam Tvastasmai vajram —svaryain 
tataksa/Vasra iva dhenavah syandamana afijah 
samudramavajagmurapah"!/ (RV. 1.32.2; 115.6 ) 


Not only the motifs, even the concept of Indra as given in RV.IV.26.1, that | 
was Manu, the Sun, the wise, and the seer, etc., might have been the 
source for Krsna’s Vibhutiyoga in the Bhagavadgita. 


Indra in the Vedas, is generally depicted as the wielder of thunderbolt (a 
substitute for club), which was made from the bones of Dadhici. Even the 
legend about Krsna’s grandson, Vajra, the sole successor of Krsna’s race, 
which does not fit into the existing pattem of the legend, may be linked up 
with Indra’s weapon Vajra [Cf. Ruben, Krsna, p.247]. 


For example, Krsna uprooting the Parijata, may recall Indra cleaving a big 
tock (RV.V.30.4); the swallowing of Krsna by the dragon, and the latter 
being killed by Krsna, may be traced to its antecedent in the RV.V.30.4. 
However, the same motif of the swallowing of a hero, may be paralleled 
with some other Puranic and epical legends e.g., Indra entering Diti’s 
womb to break asunder her foetus (Bhp.VI.18.16): and Surasa, (the mother 
of Nagas) swallowing Hanuman (Ram, S.K8.1.158-165). 


This motif of Krsna as the eighth child, may be traced to the Vedic myth of 
Eight Vasus or the Eight Adityas (the sons of Aditi); the Earth having eight 
wombs, or eight sons, and the eight husbands (RV. VIII.85.16; X.72.8-9; 
AV.VIIL.9.21; Taitt.Ar.1. 13.1). 


‘Sun, the supreme god is invoked as Savity in the Vedas... He is the (red) 
Rohita in the AV. XIll.1, and Surya or Aditya. The Brahmanas, also, relate 
with greater fullness, the details of solar myths and legends of the Vedas’. 

(Cf Sat.Brah.l.2,5,1-7; Tait. Sathh. 1.5,9,4; 1.5,4,4; T.Muir, S.T.IV.p.122; 
Barth, RI, p.165). 


Visnu, who symbolized life, liberty, and eternity, was combined with Indra 
(in Krgna’s concept), the god of battles, the Physical strength personified. 


Cf. The Bhakti Cult and Ancient Indian Geography, edi., D.C., Sircar, 1970, 
Calcutta., pp.53-59. 


Gonda. J, Aspects of Early Visnuism, pp.160, 424. 
Although, in Sat Brah.2, 1.24, Arjuna occurs as a secret or mystical (guhya) 
epithet of Indra...Thus, Krsna assisting the Pandavas and rendering 


valuable services to Arjuna, may be considered as a counterpart of the 
mythical alliance between Indra and Visnu as referred to in the Vedas. 
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39. 


40. 


41. 


42. 


43. 


44, 


45. 
46. 


47. 


The importance of the legend of Krsna here, lies in the fact, that it presents 
contrasts (Vyatireka): Visnu is depicted as the baby held in the arms of a 
cowherd's wife; and that the creator of the cosmos becomes the 
mischievous child’. 


OP.Cit.p.172. 


The Govardhana legend, which speaks of the denunciation of Brahmanic 
cult of (Indra’s) sacrifices by Krsna, however, testifies to His own anti- 
Brahmanic character. According to some scholars, even the composite 
concept of Vasudeva Krsna, is the product of religious movements outside 

the Vedic tradition. [For a detailed treatment of the anti-Aryan conception 
of Krsna, see, Buddha, Prakash, P.Gode, Commemoration Vol. p.46). 


However, the Brahmanic Puranas stress upon the point, that Balarama was 
the seventh child of Devaki, “who was transferred to Rohini's womb by 
Yoganidra. 


Cf.Vyp.9.84-94 [Bibliotheca Indica edi, II.34.203-5]: BrahmandaP.III 
71.200. 


She is referred to as the goddess Durga with hundred of names with which, 
she is: worshipped throughout India. In the Vyp., she is identified with 
Durga; Kumari, Yadavi; Bhadrakali, etc. As Ekanamsa, she may connote 
the personification of the day receiving no part of the moon; or an epithet of 
the day of the new moon. 


‘Mah&makhesvangirasi diptimatsu mahamate/mahamatiti vikhyata’ saptami 
kathyate suta/Yamtu drstva Bhagavatim janah kuhukuhayate/ Ekanaméeti 
tamahuh Kuhumangirasah sutam// Mbh.IlI.217.203(208). 

Mukherjee, S.C. IHQ, XXXV, 1959, p.192f. The Mbh.II.38.29, also speaks, 
how she was once, received in the Assembly hall by the two brothers 
“DadrSustam sabhamadhye bhaginim Ramakrsnayoh’. 


This, may be evidenced from the opening verse of Bhasa’s ‘Svapnavasava 
dattam’, which invokes Sri in place of Ekanansa. 


“Bhagavatam pancaviranam jvalat iva paramavapusa.” 
Cf.El. XXIV, 27.1; Vyp. Bib. Indi.edi. 11.35.1-2. 


According to J.Ghosh and S.C.Mukherjee, ‘Ekanarhsa was a Sakta deity 
[BVP.V.62.128 states that she was married to Durvasa, a devotee of 
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Sahkaral, but consequent upon her identification with Subhadra, she was 
taken within the fold of Vaisnavism.’ Thus, it seems that her concept points 
to the local super-imposition of Vaisnavism over Saktism. [Cf.JRASB, 
1936, pp.41-46; 1HQ. XXXV, p.192f; A Study of Vaignavism in Ancient and 
medieval Bengal, Calcutta, 1966). 


Cf. Garbhasankarsanat tarh vai prahuh Sahkarsanam _bhuvi/Rameti 
Lokaramanad Balafn Balavaducchrayat // Bhp. X.2. 13. 


Cf. Mbh.1.67.151-152 also, states that He was the Incarnation of Seganaga. 
His association with the cosmic serpent (Sesa-Ananta], is responsible for 
the snake-hoods seen in many of the Iconic figures. 


‘Anantascaismi Naganam’ - Bhg.X.29. 


‘Sahkarsana Daivatiyo va...’ (CtAS.13.3.70, Ganapati Sastri edi, Pt.lll. 
p.199]. 


HV.IL.15.79; 17.1; 41.4-6; 46.29. Moreover, Balarama’s association with 
wine, may be evidenced from the sculptures, wherein, he is shown carrying 
a wine flask [MM.Nos.U78; 37,2738; R.C.Aggrawal, JIH. XXXIX. Pt.l]. 


Cf. Samavayanga Sutra. 46. 


Contrary to this, the Jaina sculptures belonging to the medieval age, show 
Balarama attending the 22™ Tirthankara Neminatha, with a cup of wine in 
hand. 


Angavijja, 26, Quoted by N.P. Joshi, lconography of Balarama, p.21. 
Cf.Hathibarra Inscription and Ghosundi Inscription, Sircar, Sel., Ins., pp.91- 
92; 186. Besides, Mbh.!.189.31 also, suggests that Baladeva was treated 
as a deity just like Vasudeva- Krsna. 

Pat, on Pa.11.2.34. 

‘Santeke samana brahmana vatsudhika/ Te hatthivatika honti Assa-go 
kukkura- kaka-Vasudeva-Baladeva- Punnabhadda ... disd Vatika honti’ [ 
Quoted, vide, V.S.,p.3]. 

Cf.Aiyangar.S.K., Some contributions of South Indian culture, p.54, f.104. 
This transformation of cults took place after 2" century A.D., when already, 
the cult of Brahmanical god Vasudeva- Narayana had combined with the 
worship of hero- god Krsna. 
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Cf. VP.V.25.11-14. 


62. JISOA, 1937, p.126. 

63. Ibid., p.126, PL.XIV. The Idol discovered by V.S. Aggrawal, is now 
preserved in Lucknow Museum. 

64. Cf.CIl, NO.66. 

65. The Icony bears a cup in hand, and there is, also a shrine of serpent Sega 
behind. Besides, Bhp.VI.16.33-46; and Mbh.VI.62.49 suggest that 
Safkargana was a great Yogi, teacher of the Bhagavata Dharma; and the 
expounder of Satvata Vidhi. 

66. Cf. Basham, The wonder that was India, p.319. 

67. As this work, may be assigned to the period around 6" century A.D., it is 
proved that during that age, Balarama’s association with Agriculture was 
well established. 

68. Cf. VP.V.35, 36; Bhp.X.68.41. 

69. The same, may be held identical with Ananta-Naga cult. 

Note: It may be stated here, that both the epics are conversant with the 
myth, which presents “ Sesal the cosmic serpent] carrying the world or 
Earth on His hoods”. 

70. Cf. ASIAR, 1908-9, p.162. 

71. The antiquity of the Naga cult, may be evidenced from the scriptural 
references from Taitt Sarmh. 1V.28.3; Kathak Sarnh. 16.15; 
Vaja.Sainh.13.6-8. On the other hand, Fergusson traces the Naga- cult in 
the ancient civilizations of Egypt, Judea and Greece. The Puranas, also, 
refer to the shrines of Nagas. ‘ Garuda is spoken as their enemy, for, he 
devours them.’ This, may be interpreted as: “The Nagas represent the 
darkness, and the same is devoured or dispelled by the Sun i.e., the 
Garuga’[or the Garutman]. 

72. Ram.llI.14.7, presents Sesa as one of the ten Prajapatis. 

73. VP.V.37.54-55. 

74, Besides, the anti- Brahmanic concept of Balarama is traceable in the 
legend depicting Brahmanicide by him. [Bhp.X.78.21] 
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Schrader edi., Intro, p.36. 
Br.P.23.132. 

VP.I1.5.18. 

Cf. Hopkins, Epic Mythology, p.24. 


In this context, Megasthenes’ Interpreters, Lassen and Tarapada 
Bhattacharya be mentioned. 


These citations from the Puranas, amply testify to the identification of 
Safikarsana with Balarama: — HV.II.26; BP.192.36-41;  VP.V.18.35; 
Bhp.X.39.38-46. 

Cf. VP.IV.1.67; V.95. 


In the Susruta Samhita, Uttara Tantra, 31.10-11, Revati is referred to as a 
presiding deity of children's disease. 


Chakravarti.A.C, Bhakti cult and Ancient Indian Geography, p.59. 

The Hindu religious Tradition, pp.100-103. 

The same view may, also, be expressed thus: ‘Many myths and legends 
have contributed to the formation of Krsna Legend... that in the 


representation of Krsna’s life and character, imagination born of religious 
fervour joined hands with history and authentic traditions’. 
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CHAPTER-8 
The Oral Tradition versus the Ur-Account of Krsna Legend 


Attempts’ have so far been made to reconstruct the Ur-Account 
(arche-type) of Krsna legend. Weller? maintained that the Ur-Account of 
Krsna legend, may be traced to the Balacarita of Bhasa. Ruben? held that 
those incidents of Krsna’s life, which have been referred to in the 
Harivaingavettnta Sarhgraha (HV.317) constitute the arche-type of Krsna 
legend. 


The following discussion intends to decipher the apocryphal i.e., the 
superfluous matter, which existed individually in the form of folk tradition (or 
oral tradition), and is historically doubtful versus the arche-type* of Krsna 
legend. 


The Krsna Legend’ comprises the conglomeration of different 
elements mingled together, and a chunk of tribal mass within its fold. 
Although, the legends are the outcome of individual imagination, their basis 
may be found in the current Oral Traditions or beliefs regarding the ancient 
events. 


The Oral Tradition too, grows as a parallel movement along with the 
textual tradition, and it does not get linked up with the textual or scriptural 
Tradition, till the literature spreads to the masses. So, the Oral Tradition is 
known to have been restricted to the masses and hence, linked up with the 
Folk Tradition. Besides, it is also the outcome of unconscious evolution, as it 
is a living principle, which goes on evolving like the life of people, whose 
medium® of expression it forms. Moreover, the folk tradition enlivens the 
legendary narrative, and widens its range of appeal. 


The Folk’ Tradition is, however, of diverse nature. Mainly, it has 
three aspects e.g., the poetry, music and painting, which developed in India, 
parallel with one another expressing the same idea [in different Idioms] 
integrated with the religious motif from the Puranas. As regards its chief 
characteristics, it is generally marked with vague theological ideas; many 
elements of tribal culture and local beliefs e.g., worship of local rivers, 
mountains and trees etc. Thus, the folk tradition is the inheritor of the regional 
Traditions, which are popular, pragmatic due to festivals, religious 
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conventions [songs], and which imbibe the religious sentiments and the ideas 
inherent in the mythological narratives. By nature, the Folk-tradition differs 
from a legend. The folk tradition enjoys freedom, wanders from place to place 
with characters, who keep on changing. While, the legend is well-rooted in a 
particular mythological or social frame, and its main characters constantly 
play their roles, though fanciful elements of the Folk tradition get attached 
with it. In the folk tradition, the motif remains the same, while in legend the 
motifs are changed. But, it may be proved that many Folk tales might have 
helped a legend to grow in bulk. 


Some scholars are of the opinion, that it is impossible to construct 
the arche-type of Krsna Legend, and that the latter can only be traced back to 
the Oral-Tradition®, the reminiscents of which, may be found preserved in the 
Gathas of the Non-Brahmanic Jatakas*; many memorials of the 
Mahabharata, Harivarnga and some earlier portions of the Puranas; Smrtis; 
Agamas; and the Secular literature e.g., the Balacarita, Buddhacarita and the 
didactic works like the Paricatantra; and that Oral Tradition from these 
Sources, may help to construct the arche-type of Krsna Legend. On linguistic 
basis too, it may be proved that the legends for the Akhyanas] have their 
preliminary" stage preserved in the Oral Tradition, which received the textual 
version much later. Thus, the posterior position of the scriptural tradition to 
the Oral Tradition has been suggested. 


As every Indian concept is traced back to the Vedic period, the Oral 
Tradition about Krsna Legend too, may be reckoned from the hoary past of 
the Vedic age. The Vedic tradition presents Krsna sometimes, as a great 
thinker, who composed a hymn of the Rgveda Will. 74]; or a descendant of. 
Angirasa Clan, who is often identified with the sage of the Kausitaki 
Brahmana. Besides, the Rgveda [Ill.10] and the Chandogyopanisad"' (17. 6] 
connect Sri Krsna with one Ghorarigirasa. Another Vedic reference 
[RV.VIII.96.13] presents Krsna as vanquished by the Vedic god Indra. The 
same tradition may point out the Non- Aryan character of Sri Krsna. 


As to the best clue to sort out the Oral Tradition regarding Krsna 
Legend from the Mahabharata and the Puranas, it is to be stated that the 
miscellaneous episodes connected with Krsna or the Vrsnis [or the Yadavas], 
which are referred to in the stray passages and are generally held as the 
different kinds of inflations, may point to the different Oral Traditions 
regarding Krsna, which were preserved in different local traditions, and which 
may be evidenced from the different Manuscripts of different regions'2. 
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The Mahabharata seems to record the offshoot of Oral Tradition 
regarding Krsna, which is traceable in some of its passages", which are 
inserted in between the dialogues, and donot form the main course of the 
narrative e.g., Sigupaia's depreciation of Krsna, [which represents some 
tradition challenging the divinity attributed to Krsna during his life time]; 
Bhisma’s speech; Arjuna’s speech; Sanjaya's speech; Vidura’s speech; 
Dhrtarastra’s speech; Duryodhana’s up-braiding speech; and God Hari's 
Tradition regarding Krsna. 


The Grammarians Panini and Patajjali, also furnish some Oral 
Traditions about Krsna, which were current in their times. For instance, their 
statements" imply that during their respective ages, Vasudeva Krsna, Arjuna 
and Balarama were acknowledged as divinities. Patafijali, also seems to 
know Krsna and Balarama as joint leaders of an army [i.e., as great warriors]; 
and the Krsna Legend as an event of the hoary Past. Besides, Yaska'®, an 
etymologist of the 7* century, shows his knowledge of some tradition of 
Krsna's Syamantaka legend. Similarly, the Baudhayanadharmasutra, which 
contains reference to Krsna’s popular epithets e.g., Vasudeva, Govinda, 
Damodara, seems to hint at the perpetual stream of Oral Tradition'® of the 
Krsna Legend. Kautilya, also seems to refer to some Oral Tradition 
regarding Krsna. His statements" imply that ‘Krsna at the time of his birth, 
put Karisa and the people of Mathura to deep sleep under the influence of 
Yogamaya; that Krsna and the other members of his clan met their 
destruction, because of their bad behaviour with Dvaipayana’. Similarly, 
Megesthenes'®, the Greek ambassador of Seleucus [and also a 
contemporary of Kautilya], has also made remarks on some Oral Tradition 
about Krsna as current during his times: '... They called Krsna, the Indian 
Heracles, who had excelled all men in strength of body and spirit; purged the 
whole earth and sea of evil; founded many cities; after his death divine 
honours were paid to him...’ Alberuni’’, who visited India much later, also 
pointed to some Oral Tradition about Krsna. 


Amongst the scriptures, the Puranas seem to have preserved a 
large number of existing Oral Traditions regarding Krsna. The compilers of 
the Puranas, infact, simply collected the Krsna Legend out of the Oral 
Traditions, which were current amongst the herdsmen and the primitives of 
Mathura and Dvaraka. This Ur-Account of Krsna Legend was later on, made 
to undergo deliberate perversion for devotional? purpose and tagging of 
popular Folk Traditions. Thus, to reconstruct the Krsna Legend in its arche- 
type , the comparative study of the different Manuscripts of the Puranas, may 
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prove helpful. It also seems reasonable to presume that much shortened?" 
version represents the arche-type. 


Besides, the Harivarhga if compared with the Bhagavata Purana, 
gives an idea about the arche-type versus the apocryphal of Krsna Legend. 
Harivarhga, which is much older than the Bhagavadpurana, perhaps, 
contains the oldest phase of Krsna Legend. Although, it can not be denied 
that some of the portions of Harivamsga, describing simple episodes with 
super-natural colourings did form the basis for the Pseudo-form or the 
apocryphal of the Krsna Legend in the Bhagavadpurana®, which clearly 
testifies to and preserves an advanced stage in the evolution of Krsna-myth. 
Besides, Krsna Legend relating to his life at Vraja®, and held to be of an 
independent origin and not integral part of the Ur-Account [preserved in the 
older Puranas], may be held as belonging to the arche-type of Krsna Legend. 
Similarly, Krsna Legend related to Dvaravafi, which is although, mentioned in 
the older Sources, but being associated with imaginary motif [Kalayavana’s 
attack to Mathura] seems to belong to the Apocryphal Form. 


Different traditions as different milieux, have been directly 
responsible for creating the Pseudo-Form of Krsna Legend. The secular 
and poetic tradition though, remained independent of the epical and the 
Puranic traditions, but has imposed some of its motifs to the latter. 


It is impossible to decide, how these different traditions of Krsna 
Legend were diffused together to make up one composite legend. According 
to Kirfel?*, the Puranic tradition was preserved through the Manuscripts, and 
it could not have been purely Oral, and combining itself with the latter, 
assumed the form of secular or poetic tradition, which was quite liberal 
regarding the treatment of Krsna Legend. 


The legend of the cowherd Krsna, although treated as belonging to 
the Apocryphal Form, might be taken to belong to the earlier?° Epoch, since it 
was popular in the Dravidian region, before the Puranas dealing with the 
cowherd Krsna came into existence. 


According to the Buddhist tradition, which is taken to represent the 
original tradition about Vasudeva Krsna’”, He belonged to the Karsneya 
gotra. ‘Since in the Pali Jataka version, Krsna is treated as the son of either 
Upasagara or Andhaka-Venuh, and in the Brahmanic version, of Vasudeva, 
we may postulate the Pali version as belonging to the arche-type of Krsna 
Legend, in which the father of Vasudeva and his brothers [Bala, Ajjuna, 
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Pajjuna] was Vasudeva, a synonym of Visnu?8, whose proto-type represented 
Andhaka-Venuh [the ancestral god Visnu] in Pali tradition’. 


The secular tradition of Balacarita2? and the Hari-Varnga [the 
Southem Sources], also seem to preserve the arche-type of Krsna Legend. 
In the same context, Weller seems to have suggested that ‘the earlier version 
of Krsna Legend, may be located in the Balacarita of Bhaisa and Harivarhéga; 
that the Balacarita [a devotional play] and Harivamga are in full agreement 
with each other, as far as the treatment of Krsna Legend is concerned; and it 
ought to be assumed that both of these works had some other source of 
Krsna Legend, most probably the Oral one*”. Besides, the Balacarita has 
made new innovations of the miraculous element introduced into the Krsna 
Legend, which may also be treated as a reflection of some old Tradition 
regarding Krsna, current among the common people. 


To quote Hudson*' Dennis, “...Further clues may be found by 
looking at the non-Puranic versions of the Krsna story incorporated into 
Sanskrit Drama that probably originated in the South and possibly as early as 
the time of Cilappadikaram*2. This is the Balacarita... it incorporates Krsna 
traditions from pastoral castes rather than from the Puranas... contains a 
number of suggestive variations of the Krsna story, but two are significant: (|) 
that after Durga Katyayani assumes the form of a baby girl and is put in 
Krsna’s piace with Devaki, she reveals her true form to Karhsa and states 
that having already slain Surhbha and NiSurhbha and Mahiga [as Durga], 
She has taken birth in the clan of Vasudeva, in order to ruin Karhsa's family 
[Act.ll]. [She here, claims the task that Krsna according to the Puranic 
Tradition, descended to perform]. The second variation is that once, she 
speaks this to Karhsa, then instead of ascending in to the sky, she and her 
assistants go to Nanda’s place in the guise of cowherds in order to 
experience lord Visnu's childhood exploits. The same guise was assumed 
earlier in the play, by Garuda and Visnu’'s four weapons. Perhaps in the body 
of Krsna lore, upon which, the author of Balacarita drew, there once existed a 
story now lost [in which, Durga®? Katyayani Ekanaméa, who returns to 
Gokula to experience Krsna’s childhood exploits turns out to be his lover.” 


Besides, the comparative analysis of Krsna legend in the 
Bhagavata, Harivaméa and the Balacarita, may also help in sorting out the 
arche-type. In the same context, Hudson’s* remarks are noteworthy. ‘after 
the mid 6" century, probably indicating a change in the oral version of the 
story itself, Balarama drops out of the scenes in which, Pinnai is present... 
this change in the story, may reflect a development within the Bhagavata 
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movement in which, Balarama recedes in favour of Krsna as the primary 
focus of cultic attention. There may, also be a connection between this 
change in the story of Pinnai in Tamil literature and the appearance of forms 
of it in two Sanskrit texts, both of which were composed in the south in the 7* 
and the 10" centuries. One text is an interpolation into the southern* 
recension of Harivathga for the story of Pinnai and seven bulls], Pinnai 
however, is known by the Sanskrit name Nila ‘the dark one’. The Harivainga 
version of the story makes it clear that Nila is Krsna's matemal uncle's 
daughter... probably, an older Tamil oral tradition is recorded in this Sanskrit 
interpolation... The identity of Krsna and Pinnai as marriageable cousins, is 
assumed by Alvars in the 9* century and, may have been already part of the 
Oral Tradition that the author of Cilappadikaram drew upon in the 5" century. 
The Bhagavata's nameless gopi, may be an echo of Pinnai, but there is 
nothing that suggests her as Pinnai... The text does include the story of 
Krsna’s conquest of seven bulls, but not in connection with that nameless 
gopi, but for winning?* Satya, the daughter of Nagnajit, the king of Ayodhya’. 


Moreover, to reconstruct the arche-type of Krsna Legend, hints may, 
also be drawn from Jacobi’s*” assertion: ‘...the oldest layers of the Pauranic 
accounts concerning Krsna, can be inferred from the fact that both the Jainas 
and Buddhists took over these legends without their participating in the 
further mythological developments’. Thus, the Jaina account of Krsna 
Legend devoid of its mythological touch, may be treated as more close to the 
arche-type. Similar view may be maintained regarding the Buddhist 
tradition of Krsna. 


Eliot®, also tried to reconstruct the arche-type of Krsna Legend in 
His warrior aspect. His view may be summed up thus: ‘Because as a 
warrior, Krsna is associated with the Pandavas, who represent a second later 
immigration of the Aryans in India; that ‘the meaning of the name Krsna may 
suggest that he was a chief of some non-Aryan tribe; that a body of the 
invading Aryans [described as Pandavas], who had not exactly the same 
laws and beliefs as those already established were aided by a powerful 
aboriginal chief; and that Krsna’s tribe may have come from Kabul or other 
mountaneous districts of the north-west, which is corroborated with a point in 
the Krsna Legend in his connection with western Dvaraka. While Krsna as a 
God of love sporting*? among the Gopis, represents the apocryphal form. In 
this aspect, Krsna is treated as a pastoral deity sporting among the cattle and 
His legend is later. But, the brave hero of Dvaraka belongs to the earlier cycle 
of the legend. The Krsna Legend relating to the killing’ of Karnsa, which is 
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considered as one of the older legends, belongs to both the personalities i.e., 
Krsna of Vraja and Krsna of Dvaraka’. 


Some scholars .are of the view that the Pseudo-Form of Krsna 
Legend includes the allegorical? portion of the legend, which was added to 
extol Krsna as the Supreme; and demonstrate His superiority over gods of 
the Vedic Pantheon. 


Regarding the Oral Tradition, related to Krsna from different parts of 
India, it may be pointed out that out of entire India, Rajasthan being the 
centre of Lokagatha Kavyas, has preserved most of the Oral or Folk tradition 
about Krsna. Besides, one tradition from North- East | India is found depicted 
on the relief’? of ‘ASvakranta temple’ in Assam, that Sri Krsna stopped here 
fon the Northern bank of Brahmaputra opposite to Guhati, while he 
happened to visit that land on his way to Pragjyotisa’. The love of Radha- 
Krsna received a great impetus in Bengal than any where else in India, and 
the latter has seen in particular the development of the Radha-Krsna“ 
Legend. Thus, some Oral or Folk traditions in the developed form of legends 
telating to the same aspect are traceable in Bengal’s Vaisnavite literature 
e.g., the Padmapuraéna and the Brahmavaivartapurana‘, which contain 
detailed Radha-Krsna Legends; Radha’s genealogy; Her special status and 
mystic place etc. Besides, the different regions‘ of India, also shed enough 
of light on some Oral or Folk traditions regarding Krsna, which not only 
played a major role in propogating the worship of Radha-Krsna, but also 
contributed a lot to the accumulation of the Krsna Legend. 


One tradition from the Western India, tells that ‘the whole Yadava or 
Satvata community and the fort Dvarakd came to an end with the end of 
Krsna’. Another Folk tradition from Maharastra recognises Krsna as Vitthala 
or Vitthoba; and from Bengal accepts Krsna as Sri Caitanya. 


Besides, in building the superstructure of Krsna Legend [or the 
pseudo-form or the Apocryphall, there might have taken place some fusion of 
secular folk tradition of South with the religious tradition. Thus, about the 
Southern innovations in the Krsna Legend, it may be stated that as it became 
popular in south, it gathered mythical element based on the Southern culture, 
which becomes evident in its first stage in the Harivarhéa; and in its fully 
developed stage in the Bhagavata [HV.II.234; Bhp.x.58. 32-53]. Most of 
Krsna's Vrndavana Lilas are traced to their arche-type in the chapter 
‘Aycciyarkuravai’ of Cilappadikaram. This view may be illustrated with the 
help of the concept of Mayon‘? depicted in the Tamil work, which has served 
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as a model for the pseudo-form of Krsna Legends. ‘Mayon like Krsna, [is a 
derivative name], is suggestive of dark complexion; and is identified with the 
composite figure of Visnu Narayana of dark complexion, carrying discus, 
wearing the garlands and having Garuda as vehicle.’ Two concepts of Mayon 
foyal and folk, found their way into the pseudo-form of Krsna legends, which 
present him as cowherd hero as well as the lord of Dvaraka. 


J.V.Chelliah's® remarks in the same context, are noteworthy. 
‘Mayon, the Dravidian god of the Mullai region, was identified with Aryan 
Visnu. But, to prove the identification of ancient pre-Aryan Tamil deity Mayon 
with Visnu Krsna, it may be specified that the southern sources mentioning 
Krsna, which are the Jainas refer to him only in the context of poetry [e.g., the 
colour of the ocean is compared with that of Krsna], while the Cankam 
literature has contributed into the Krsna legend its mythological, cultural and 
religious contexts. Such an adaptation of Krsna legend into south Indian fold, 
reflects its traces from 500A.D., onwards in the Cankam literature in the form 
of specific motifs“? of Krsna i.e., he is found associated with the Gopis along 
with panorama of poetic symbols and attractive land-scape. Next, the 
southern tradition seems to have added its folk culture in its treatment of 
Krsna legend and in this process, has given way to various Krsna myths as_ 
well as the Iconographic touches of Visnu temples to Krsna Legend.’ Thus, it 
is due to the Souther influences, that Krsna Legend has assumed its 
Pseudo-Form e.g., ‘particular land-scape; green pasture with trees, cows 
grazing around the river flowing; earthly touch of folk-tradition; and the temple 
cult showing Krsna as the transcendental God.’ Apart from this, the folk 
concept of Mayon, also seems to have effected the arche-type of Krsna 
Legend. It implies that the Northern motifs in the Krsna Legend, were 
reworked with the Southern background. “17 canto® of Cilappadikaram 
refers to Kuravai dance played by Mayavan in the company of his elder 
brother and Pinnai, who is also shown offering Tulasi garland to the former. 
Sweet flute of Mayavan [compared with that of Mullai ] is also mentioned.” 
Thus, Krsna's mythical Rasa dance may be treated as reproduction of 
Kuravai. Similarly, the following Mullai motifs [the very life of Cankam poetry], 
also became integrated into the Northern set-up of Krsna Legend [or vice- 
versa ]. ‘ Land-scape in the outskirts of Vraja, bank of Yamuna, evening 
time, Krsna’s returning home in the evening, after herding the cows, the 
emotional situation, etc., all show Souther influence’. 


The Krsna-Gopi legend might have also originated in the tribal mileu 
of the South, as such customs are found prevailing amongst the Todas of 
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South, and as Bhasa [B.C.IV.6] has given a hint that ‘he treated Haliigaka as 
a herdsmen’s dance without any mythical implication.’ 


With regard to Pinnai of Cilappadikaram, whether she 
serves as arche-type for the concept of Radha, it may be maintained that 
both can not be identified>', because, she is treated as Mayon's wife, while 
Radha remains Krsna’s mistress till 1200 A.D. [only in a later Purana of 16" 
century, she is depicted as married to Krsna]. 


As to the question ‘where did Pinnai in Cilappadikaram come from’, 
Hudson*2 seems to offer a perfect answer. ‘One plausible answer is that she 
appeared in Tamil-Lore through the assimilation of the Northem Krsna 
Legend to the cultural tradition of the Tamil cowherds of Madurai... The 
Puranic account associated with local practice among Tamil cowherds of 
grappling with bulls to gain brides. Such assimilation would then require that 
Krsna have a bride, and in the Tamil kinship system, she would really be his 
mother’s brother's daughter. Thus, the origin of Pinnai, may lie in the 
assimilation of the Krsna story by Tamils to their own cowherd customs... 
That Pinnai is the Tamil form of a Cowherd lover of Krsna already present in 
the Krsna Balarama cult, when it was brought from North India prior to Sth’? 
century A.D. The Institutions through which the transmission of the cult 
occurred, probably included vernacular dramas about Krsna’s childhood: 
Perhaps, there was a story of Krsna’s special love for one particular gopi that 
became the basis of the Pinnai story in the Tamil Oral Tradition... that Pinnai 
may have originated as cowherd lover of Krsna in North Indian lore, who was 
herself the descended form of a goddess. Who might she be? Some scholars 
understand Pinnai to mean the younger one...From the description of an Icon 
of Kuravai dance in the Cilappadikaram, where Pinnai stands between the 
two brothers, while Narada plays on the drum, she may be identified with 
Ekanaméa.... Is it possible that non-puranic vernacular tradition might have 
understood this Durgd-Ekanamsa® to be Krsna's sister at one time, and his 
lover at another’. 


It may be stated that the Southern region of India, added three myth 
motifs in the Ur-account of Krsna Legend e.g., Krsna’s bullfight®> for winning 
over a wife; Kuravai as Rasa dance; and the breaking of the Kuruntu tree as 
Yamalarjuna legend. 


Besides, the folk5® traditions of South India, have also worked 
behind the structure of some of the Krsna Legends. For example, the 
concept of Tamil folk deity ‘Murukan’ [or Murugan] has affected much the 
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Krsna Legend. The same view may be strengthened by drawing some — 
parallels between the concepts of both the deities. 


“Two of the most obvious parallels between the worship of Krsna 
and that of Murugan, are the prominence of Bhakti and the centrality of erotic 
themes in both the mythologies.... Both the cults celebrate the dance®’ of a 
group of young maidens. Both deities enjoyed an infancy that is playful even 
mischievous. Murugan was so rambunctious, and upset so many things that 
the gods mistook him for a demon. Krsna has a similar childhood reputation 
and is famous for stealing hanging pots of curds. Murugan is once reputed to 
have locked up Brahma, just as Krsna once conducted a similar contest in 
order to earn the respect of this same divine colleague. Both gods have a 
reputation, furthermore, for having defeated various sorts of demons as 
adolescents. Each uses guile and trickery, coupled with extraordinary 
physical strength in his work....both are famous as lovers. Each is youthful, 
handsome, and dark complexioned. Each seeks after a woman, who is 
socially out of bounds. Krsna takes Radha.....Murugan takes Valli [low-caste 
daughter of a hunter]. Both encounter their mistresses in similar setting. 
Both are depicted as youthful adolescents in forest settings. Krsna carries” 
flute; Murugan a spear, but the shapes of both the objects are similar and 
both are gently held. More striking still, Krsna always wears a peacock 
feather in his crown, whereas, Murugan has peacock for a vehicle, which is 
almost always to be seen standing by his side” **. 


Amongst the Southern Folk traditions about the Krsna Legend, may 
also be included the Kalittokai [a Tamil poetry work] folk tradition, which is 
more akin to the Pseudo-form of the legend. Similarly, the songs of Alvars 
compiled by Nathamuni in 10t* century A.D., which are presumably the off- 
shoots of southern folk traditions, also preserve the Pseudo-form of Krsna 
Legend. The Harivamhga, which is known as a Southern product, presents 
Krsna much as a folk-hero or hero of the popular tales. To quote 
H.H.Ingalls®, ‘the motives of the individual adventures are always simpler in 
the Harivamsa always closer to true folklore.’ For example, the episode 
regarding the carrying away of Pradyumna by Safhbara or Vajranabha as 
narrated in the Harivarhga, represents a typical folk tale, in which Sambara 
stands for a demon, who is defeated by the hero. In such folk tales®, the 
hero is comparatively young; the woman from the side of the demon, helps 
the hero in defeating the demon. 


Apart from the southern folk-traditions working behind the super- . 
structure of Krsna Legend, “the folk dances of the Mungas®' of Chota 
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Nagpura would, also show, how these have affected the Krsna Legends, 
particularly relating to His Rasa Dance, wherein he is said to have spent his 
nights with the herd maidens, while singing and dancing’. 


Besides, Krsna’s Ciraharana legend, also has the touch of Birhor or 
Kota Folk tale about a boy herdsman, who steals the clothes of the swan 
maidens. The folk runs * the boy goes to a particular site, where he finds a 
lake with swan maidens whose clothes, he steals’. [Cf. B.V.X. p.14; Some 
remarks on Kota-tales by Ruben] 


Amongst the Vindavana legends, the killing of Putana, may point to 
folk tradition regarding the belief in Evil-Spirits®¢, which cause harm to the 
children. Similarly, the uprooting of the two trees by Krsna, may also be 
traced to a Folk-tradition regarding the tree-Spirit®?. The subduing of Kaliya, 
May point to a folk-tradition regarding the Kailariga Nag or the concept™ of 
water-witch in the form of a great serpent. The lifting-up of Govardhana 
Mountain by Sri Krsna, has also some folk-touch in the narrative, which 
portrays mountain as a deity®. 


To conclude, the attempt to reconstruct the Pseudo-form versus the 
Arche-type of Krsna Legend, may reveal that both had not only originated 
simultaneously, but also existed together; and that the foregoing observations 
substantiate the perpetual stream of Oral Tradition about the Krsna Legend. 
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Arche-type word is derived from the Greek term ‘archetypon' meaning the 
original Pattern, or model in languages, culture and other phenomenon 
related to civilisation. 


The frame of references regarding Krsna, is mainly based on two fold 
evidence, which comprises the scriptural and the Oral. The Oral Tradition, 
which constitutes part and parcel of the Folk Tradition, fumishes one of the 
major Sources of Krsna Legend, which according to Eliot, reads more like 
a poetic invention, than a distorted history [Ibid. p.149]. 


Mostly, it is found assuming the form of parables to narrate.some moral. 


Although, both the terms are basically different, yet in this study, these are 
treated as equivalent. 


In course of time, the Oral Tradition has so mixed up with the scriptural 
[textual] tradition, that it is now, very difficult to differentiate both the 
Traditions. As the evidence of the Oral Tradition is more genuine, hence, 
the importance of such a study. 


Similar view is maintained by S.K.Chaterjee, as he remarked: “that the 
romantic Radha-Krsna Legend has its origin in the Mahaummagga Jataka’. 
[JAS. XVI, p.81 ff. The Jatakas, edi, Cowell, VI, pp.216-217] 


Besides, the origin or the preliminary stage of Indian legends is traced to 
the prose portions of the Krsna Yajurveda, which assign dogmatic 
explanations to the Vedic ceremonials. The same practice of assigning 
new explanations in the form of traditional narratives, was adopted in the 
Puranas, which serve the store-house of Krsna Legends. 


From the Upanisadic reference also, it may be conjectured that Krsna, who 
belonged to the Y rigirasa clan, was originally the hero of some Non-Aryan 
Tribe, opposed to the Aryan cult of Indra. When this cult was 
amalgamated with the Aryan fold, the Krsna Legend was also adopted by 

rao la There is a possibility that the Vedic concept of animity 
that Indra [the Aryan god] and Krsna [the black one i.e., the Non- 
Aryan] might have led to the origin and evolution of some of the later Krsna 
Legends [e.g., the Parijataharana etc], which present Krsna and Indra in 
open confrontation. 


The Southern recension of HV, for instance, refers to Krsna’s marriage with 
a cowherd girl Nila, whose father had proclaimed that he would give his 
daughter in marriage to one, who would subdue the seven bulls. The same 
legend is not found in other editions, and hence, might belong to some 
Oral Tradition of South India. (Cf. HV, BORI. Edi. Intro. p.XLIII] 
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Cf. Mbh. Il 37:62 : 1I1.12.30-32: V.48.74-88:130-41-50: VILii, 1-26: 
IX.61.27: XII.339.89-103. These dialogues record some Tradifion 
regarding Krsna's valorous deeds involving His encounters with various 
demons and brave kings of the neighbouring regions (e.g., the Pandya; 
Kalifiga; Nisada; Gandara etc.). 


P4., 1V.3.98; Pata. |.426.436:II.119: II.43; 1V.3.98, 
‘Akriro Manim dadate’ Niru.I1.1.2. 

Cf. BDS. II.5.9.10 [SBE.Vol. XIV.p.254]. 

Cf. A.S4 XIV.3.44: 16.10. 


Cf.E.J. Chinnock, Arrians, Analysis of Alexander and Indica, Eng. Trans, 
p.408: According to Lassen, Heracles cited in the above reference, may be 
identified with Krsna, the Hari. For, he derived the same word as: Hari : 
Saviour> Kula: family. Heracles, thus, derived may mean direct 
descendant of Hari, the saviour or Krsna, the Incarnation of Visnu. [Asiatic 
Researches, Vol., V.p.270] 


In this work, Alberuni has referred to some of Krsna's exploits; his epithet 
Narayana, and also mentioned Vasudeva Krsna as the foremost god of 
the Brahmanical pantheon. [JRAS, Vol., XVI, 1947, pt. p. 393} 


This tendency is observed in HV,VP and the Bhp, which are the major 
sources for deciphering the Oral Tradition regarding Krsna. 


In this category, may be included the Krsna Legend of Brahma Purana. 
Agni Purana, which has purposely very short Krsna Legend, probably 
preserves the Old Tradition of Krsna Legend. Similarly, the Padma 
Purana, which also has Krsna Legend in a summary form, preserves some 
genuine tradition about Krsna. 


Bhp, which is one of the later Puranas, gives a developed version of the 
Krsna Legend. The super-natural element is more common in its version. 
Besides, it has no doubt, contributed some additional matter into the Krsna 
Legend in the form of Krsna’s encounters with Trnavarta, Vatsa, Agha, 
Pralarhba, Sankhacida; YaSoda seeing Virata- -Swariipa in the mouth of the 
child Krsna; erotic element in the context of Rasa dance; and the favour to 
Kubja [or Kubjanugraha]. 


Amongst the scholars, who have treated the legends relating to the 
childhood exploits of Krsna, as apocryphal, may be mentioned: H.H.Wilson 
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(VP, Comm), Hopkins [RI, p.457], Growse [Mathura. p.52] and B.C. 
Chaudhury [JGJRI, XVIII, p.53]. It, may be added that all the Vrndavana 
Lilés except for ‘Kaliyamardana’ are mentioned in the Mbh., BORI, edi. Il. 
33;39; and that the concept of cowherd Krsna, also finds place in the older 
Puranas like HV, and Vyp. 


The major differences between both the traditions lies in the fact, that 
while, in the secular and the poetic tradition, the motifs of Krsna Legend 
appear earthly, but in the Puranic tradition, the same acquire exuberant 
theological strain. 


Op. Cit. 


Although, the legend of the child Krsna had its origin in the Dravidian 
fegion, but being localized in Vraja or Mathura, some of the ethnic 
elements of Mathura, had also brought about the fusion of the Krsna 
Legend with the Visnu myth . To quote Jean Pzuluski, ‘ Diverse feature 
may point to the Dravidian substract having made itself felt in Mathura for a 
long time’. (QUMS,XXV) 


In Pali tradition, Krsna name signified the Karsneya gotra .The Gotra name 
used to be conferred upon the Ksattriyas at the time of their performing the 
sacrifices.So the traits of Vasudeva Krsna of the Pali tradition; that of the 
Krsna Sage;and of the great son of Devaki, were later on combined in one 
set of legends relating to Vasudeva Krsna. 


The Buddhist theogany ascribing the parentage of gods ‘to Visnu 
(preserved in the Jatakas), the Supreme Father,also constitutes one of the 
ancient elements belonging to the Dravidian Source. Apart from the above 
data of Oral Tradition, the Indian historical Tradition has, also preserved 
views about Krsna’s genealogy. According to one tradition,Krsna belonged 
to the Satvata sect of the Yadavas,who formed the lunar dynasty; and was 
94 in descent from Manu (BP.12.50;196.23,24). While, another tradition 
from HV.I1.38.35, presents Krsna as coming from the Solar dynasty. The 
Vedic tradition knows Krsna as a Vedic seer. A latter tradition,which was 
known to Panini, accepts Krsna as a kgattriya hero raised to divinity. 


It is presumed that Balacarita bears testimony to the presence of Krsna 
Legend in the dramatic Art. Lassen, even maintained that Indian Drama 
originated from the Krsna Legend (HIL,pp.118-25). While according to 
Ruben, Halligaka or Rasa associated with Krsna,also represented some 
type of Indian drama. 


Weller, Op.Cit. 
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‘Pinnai, Krsna's cowherd wife’, vide, Radha, the Divine Consort, edi, 
Hawley. J.S. and Wuff. D.M,pp.255-256 - 


This Tamil Source of Krsna legend belonging to 3-5% century 
A.D., devotes one canto titled ‘Aycciyarkuravai’ to the Krsna Legend in the 
form of the legend relating to Mayavan. Its author is said to have been a 
Jaina and thus, it may, also be constrained that the Jainas of South might 
have had some Prakrt Tradition [or Folk Tradition] of Krsna legend, which 
was also developed” in the Harivaméa, wherein the influence of typical 
Southern customs is traceable, especially in the mythology relating to 
Krsna. [Cf.V.R.Dikshitar, Silappadikaram, 1939, pp.229, 277, 282] 


Perhaps, she was known in Tamil as Pinnai. According to Balacarita, 
among the cowherds with whom Krsna grows up, one is named 
Kumbhadatta and one Damaka. “Perhaps, these names derived from the 
same non-Puranic Source as those appearing in the later Harivamnga 
interpolation: Kumbhadatta may be connected with Pinnai’s father 
Kumbhaka, and Damaka with her brother Sridaman._ Indeed Pinnai's own 
Sanskrit name Nila may be connected with Katyayani's male assistant Nila 
‘the dark one’, who went in guise of a cowherd to experience Lord Visnu's 
childhood exploits”. [Hudson, Dennis, Ibid, pp.256-258) 


Ibid., pp.241-242 


The Southern recension of the Sabha Parva of the Mbh., which belongs to 
a later date, has contents similar to those of the HV., and on the same 
grounds, the Krsna Legends, which are common in both the Sources [e.g., 
Killing of Pitana; upturning of cart; and the redeeming of Yamala and 
Arjuna trees etc.], may be taken to represent the Pseudo-Form. 


In the Bhagavadpurana version, the whole legend is changed. ‘To conquer 
the bulls, Krsna divided himself into seven forms, held them, bound them ~ 
with a rope and then drew them as easily as boys sportively draw the 
wooden bulls by strings’. But, in the HV., [and Tamil Alvar poetry], Krsna 
does not play with the bulls, but kills them at once. “The Bhagavata, thus 
seems to stand on the periphery of the Pinnai tradition” [Ibid]. According to 
2velebil, the Tamil poetry preserves the secular Oral Tradition regarding 
Krsna [Cf. The smile of Murukan on Tamil literature of South India, Leiden, 
1973,p.20]. 


Die Jaina Legende von dem Untergang Dvaravatis und dem Tode Krsna, Z 
DMG, Vol.,42, pp.493-529. 


Luders. H, Die Jatakas und die Epik, die Krsna Saga, Ibid, Vol., 58, pp.687- 
714, 
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Ibid., pp.154-155. 


The legend relating to Krsna's amorous dalliance with the Gopis, is 
apocryphal legend, since it is held to have originated in the conception of 
Mayon from South India, and represents a mixed culture in which, 
Brahmanic and Non-Brahmanic concept remained intact. 


This legend has found place in both the Brahmanic and Non-Brahmanic 
versions. 


This aspect may be found depicted in the Mahabharata, wherein He is 
shown unnecessarily in anger; bragging of his glory; treated as Narayana; 
and doing supernatural deeds. Amongst the Puranic narrative, the 
following seem the apocryphal legends: Brahma recommending that Visnu 
should be bom in the house of Vasudeva, etc., Kalayavana’s attack [on 
account of being of confused nature and repeated in HV[102-110;111-114); 
ViSvakarma building Dvaraka; Krsna’s encounter with Naraka, Indra and 
Bana; Krsna’s KailaSayatra; and killing of Harhsa and Dimbhika and visiting 
Nanda again, from their sundry appearance, are treated apocryphal. 
Presumably, such miscellaneous legends connected with Krsna, originally 
constituted stray traditions, which were current in different parts of India, 
and represented Folk or Oral Traditions of the Krsna Legend. 


Cf.Barua. B.K., Cultural History of Assam, Vol., I:Also see, Patel, 
S.Hinduism, Religion and way of life, p.153. 


This concept, probably arose on the basis of sweet pastoral songs of the 
Abhiras. 


This Purana is Bengal's contribution in the 16" century.(Cf. Yoges Candra 
Vidyanidhi, BSOS, Vol., Viii., p.462] 


The North Indian tradition is nourished by the Vraja poet, Suradasa [16% 
century]; while in Bengal by Cadidasa. 


“Mayon in south is an adaptation of Tamil folk-deity Murukan with the 
addition of the imagery of pastoral environments and form of life... The 
pastures were green, and hence, the name Mayon was given to the god 
Ceeyoon [red signifying the rising Sun] in the mountains” [Thani, Nayagam, 
Land-scape and poetry, A Study of Nature in classical Tamil Poetry, 1966, 
p.62]. 


Tamil Idylis, 1962, p.11. 
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Besides the Cliappadikaram, which presents Krsna as Mayavan [who 
grazes the cows; had affectionate feelings for Pinnai; breaks the Kuruntu 
tree; hides the clothes of the Gopis; fights with the bull; and performs the 
Kuravai dance], the folk tradition of the Tamils regarding Krsna, knows him 
as cowherd of Vrndavana; destroyer of KeSi; adorned with flowers, garland 
and peacock's feather and gold hued garment; and as wrestler, may show 
how a Northern deity was adapted and accepted into Tamil customs. The 
Iconographical representations from Mahabalipuram depicting the 
Govardhanadharana by Krsna along with the life-traits of the herdsmen, is 
an evidence to prove that by that time, the Krsna Legend had found deep 
roots in the Tamil tradition. 


Since, it represents an independent Idio-syncretic Krsna Tradition [which in 
No case be traced to the Northem brahmanic tradition), its motifs may be 
treated purely, Tamil inventions or poetic conventions of the Krsna Legend. 
The Periya tiruvantati, 49, mentioning the exalted forms of Krsna [Kannan] 
as the rainy cloud; compact darkness; purai flowers crowded with bees 
etc..., may also add to the variant concept of Krsna, the Bambino. 


The Jaina tradition seems to have accepted this identification. [Hardy, 
Viraha Bhakti, p.224] 


Cf. Hudson's Essay ‘Pinnai’ Krsna’s cowherd wife, vide, the Divine consort, 
pp. 225-256. 


C. Vaudeville has, also opined likewise: ‘The absorption of Krsna Gopala 
cycle into the Vaisnava cycle must have taken place in Southern India 
towards the end of Gupta period’. [Cf. The Aspects of the myths of Krsna 
Gopala [the cowherd god], 1975, p.108} 


Mukerjee has referred to a parallel instance from the Vedic hymns, where 
Ambika is first mentioned as Rudra’s sister and then his consort. [IHQ, 
XXXV, 1959, p.195] 


Cf. Edholm, Suneson, The seven bulls and Krsna’s marriage to Nila, 1972, 
vol. Ili.pp.29-53. 


The Folk-tradition of South Indian region Kota, tells about a hero, Duren, 
who is the favourite of the women. He is similar to the Pauranic Krsna, the 
favourite of the women folk. Duren is, also popular as liberating people 
from a great bird, which may be found similar to Krsna’s Sakunivadha. 
[Emeneau Kota texts, p.165 f. Quoted by Allan, Dalhquist, Ibid, p. 173] 


“A Gujarati dance called Rasa [performed by men] has links to Krsna’s 
courtship of the Gopis (Banswari, Folk dance of Gujarat, 1959. Pp. 32-33}. 
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Brenda, E.F.Beck, ‘The courtship of Valli and Murugan, some parallels with 
the Radh&-Krsna story’, vide, The Divine Consort, pp. 262-277. In this 
essay, Murugan i is more likened to Siva than to Krsna, as is said ‘Murugan 
and Krsna are not simply allomorphs of one another, however, a number of 
motifs in the Murugan story, recapitulate those associated with Siva and 
bring him clearly within the Saivite fold’. [R. Dessigane and P.Z. 
Pattabhiramin, trans, LA Legende du Skanda, Institut Francais d’ Indologie 
Pub, No.31 Pondicherry. Story no.32] 


“The HarivarhSa as a Mahakavya’ quoted by P.S. Benjamin, Ibid, p.42. 


Similar folk tales are recorded in Grimm's Household Tales [Vol,l, Tale 
No.29] and Kathasaritsagara. In Grimm's tale, the helper woman is - 
depicted as an old woman, who is demon's grand-mother, while in 
Kathasaritsagara [Trans. Vol., ll, p.360], the daughter of the demon helps 
the prince, who wants to marry her. 


Cf. Ruben, Krsna, pp.109-111. 


The AP.299.1.19 refers to various Evil-Powers that can cause harm to the 
children. The same tradition may be paralleled with the Jewish Folklore 
fegarding some Linth, the child murderess. [Rapport. A.S, The folk-lore of 
the Jewish, London, 1937, p.97] 


Cf. BP. 118; Paficatantra, Nimaya Sagara edi, 1950, p.332, V.7. 


Oldham, The Sun and the Serpent, London, 1905, p.100; Wilfrid, Grigson, 
The Muria Gonds of Bastar, Oxford Press, 1938, pp. 206-207. 


This belief may be paralleled with the Babylonian mythology as well as the 
Mexican faith regarding the personification of the gods. Similar belief is, 
also discernible in the mythology of Korea, China, Tibet and Japan in their 
concept of the divine mountains. (Mackenzie. D, Myths of Babylonia and 
Assyria, p.331; ERE, Vol., Vill, p. 863). 
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CHAPTER-9 
THE KRSNA LEGEND AND THE DEMONOLOGY 


In the epical and the Purnic texts, it is maintained that $i Krsna 
became Incarnate to establish Dharma and to destroy the demons 
[Duskrtam], which spiritually denote the demoniac feelings living inside the 
human beings, and the same phase constitutes the major substratum of His 
concept ‘the gerocite that Krsna perpetrates.’ 


According to some scholars, Krsna legends depicting him killing 
various demons, help one best to grasp the concept of Krsna in the form of 
‘Vyatireka’ comprising dissimilar, excellent traits [e.g., paritranaya sadhtinam 
viftaSaya ca duskrtam]. 


Hacker’ is of the view that Krsna's archaic looking conception .of 
killing one demon or the other, and thus, taking him to the abode of [Krsna] 
Visnu, may be termed as ‘substanzialismus’. Besides, spiritually, such 
legends may be categorised as Naimittika lilas 


To have an idea as to, how the same concept of demonology has 
found its way in other religions, T.R. Glover? may be quoted “... There had 
grown up in Jewish thought, a great scheme of things, which embodied a 
spirit world at war with God. Satan appears in the old Testament, first of all, 
as an accuser, and then, as a maker of mischief... in the New, he had gained ~ 
a greater prominence in men’s thoughts and was now the lord of the angels 
that fell, the great enemy of God, the black one ...” 


The later Greek Philosophers had, also developed this concept in 
their own way, as they explained through demons, the origin of Evil, all the 
misery and all the trouble of the world. They, also maintained that the Gods 
lived beyond the atmosphere; demons in the air; and men on earth. 


According to the Christian‘ belief, “ they were creatures of the fancy; 
depended on a theory or series of theories, and their dispositions and 
natures, when they had any, were mere matters of Legend and fairy tale; but 
there was nothing authoritative, nothing final about them”. 
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The concept of Demonology, may be traced back to the Vedic 
account of the magic traits of Yatudh@nas, or to their epithet * wild-beasts’ [ 
RV.1.80.7; V.29.4-32]; to the legends about battles between the Gods and the 
demons occuring periodically in the heaven or on the Earth and on which 
neither side suceeds totally. In the Rgveda®, Asura epithet is assigned to 
Rudra, due to his malignant nature. According to the Taittiriya, Samhita, 
1.4.11, they are created by Prajapati with his breath. While, the Satapatha 
Brahmana |.1.2.17 holds that the seventh Manu had created them along with 
the gods and men. 


Besides, in the Vedic age, the non-Aryans, amongst whom were 
included the Dasas; Dasyus [ “Sainbara, was their leader ]; the Asuras; the 
Pisacas and the Panis, may be taken as the proto-types of the demons, who 
are often spoken at war with the Devas in the Epics and the Puranas. 
Amongst the well-known Non-Aryans of the Vedic age, who represented the 
heads of the Army, may be mentioned Varci, Susna, Kusava, Pipru, Vrtra and 
Vrsasipra. 


Further, the Puranas deal with four types of demons, who were the 
sons of Diti and Danu, and were known as Daityas, Danavas, Rakgasas and 
Asuras. 


The Mahabharata 1.31.8 speaks of Daityas as the sons of Ditié; and 
Danavas as the sons of Danu. Amongst the Daityas, Hiranyaksa and 
Hiranyakasipu are well-known as twins in the Epical and the Pauranic 
tradition. The Bhagavata Purana Ill. 17.17, refers to their terrible forms. 


Before we start a-fresh with the analysis of Demonology in the 
Krsna Legend, it would be proper to go through its etymological and 
traditional meanings. 


As the term asura’ is the earliest used equivalent for demon in the 
Indian tradition, its etymology will be taken up. Regarding the etymology of 
asura, the epic® mythology holds, that as the gods regularly drank sura 
[wine], those who refused wine, became the asuras. Contrarily, in the Iranian 
mythology, Ahura [Asura] signifies a god, whereas deva means a devil. 


One tradition? goes that evil in the form of demons, is created by 
God to maintain balance between the good and the evil. 
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Regarding their nature, W. Norman Brown holds’ the cause 
of quarrel between the Adityas [i.e., the gods] and the Danavas... we may 
reasonably assume that it lay in the antithesis between their nature.’ [JAOS, 
vol, 61, p. 91] 


J.Gonda believes that the concept of Demonology represents the 
eternal conflict between the powers of good and the power of evil; of 
destruction and death. The same conflict is represented and illustrated in the 
forms of Indra versus Vitra; Rama versus Ravana; Krsna versus Karfisa and 
Buddha versus Mara’. 


In the same context, Long" has, also expressed his views likewise “ 
The myths of struggle between gods and demons, often correspond more 
closely to the model of a game, than to that of the structural definition of a 
myth, they proceed from a state of uneasy and ultimately unreal symmetry 
and cohesion [or a true state of equality between gods and demons)’. 


Another tradition'2, however, elucidates the same concept as, ‘...the 
gods took refuge in day; and the demons of equal strength in night, and both 
are even brothers ... the demons opposed fo light, goodness; and love the 
use of Maya , illusion or deception, a roaring voice, ability to assume any 
shape, or to disappear ... the Raksasas are the lower form of demons, who 
are held as flesh- eating and hideous". 


This view, may be well corroborated with the statement of the 
Mahabffarata, XII. 181. 1-20, which runs that ‘Prajapati made men, demons 
... those, who do not understand the Godhead are of many sorts of Pisacas, 
Raksasas and all the barbarian castes’. Thus, some scholars are of the 
opinion that ‘the Gods and demons signified separate functions, the gods 
encourage sacrifice, and are immortal , while the demons destroy it, and 
donot possess mortality’. 


Besides, in Indian concept of Demonology, the gradual pattern of 
myth seems to adopt this device as a motif, that the demons corrupt the 
virtuous , and in this process, are completely overcome by the latter. 


As far as ‘the Krsna Legend and the concept of Demonology’ is 
concerned, the narratives of wars in which the Incarnations of various gods of 
Brahmanism are shown to win over at length the demoniac adversaries, 
might have sufficiently provided Krsna with a gamut of legends depicting him 
fighting with one demon or the other. 
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Regarding the demons vanquished by Krsna in the form of a 
cowherd , it may be stated that these attacked him assuming other forms 
e9., Tmavarta"s approached in the form of cyclone; Vatsa in the form of calf 

; Baka'® as crane Agha as big python; Arista‘® in the form of a bull; 
Dhenuka'” as a big donkey; Pralarnba‘® in the form of a fellow cowherd; 
Ke6in in the form’? of a horse; that these were sent by Karnsa, who is himself 
called an Asura, and that these could assume human” as well as non- 
human forms. Besides, as regards the concept of Demonology in the Krsna 
Legend, the epical and the Pauranic texts seem to retain echoes of some 
Vedic myths regarding Indra>Vrtra; and Indra>Namuci; some conception of 
bad mother; Philosophical symbolism of the struggle between Truth and 
falsehood; and some Folk Traditions of different regions of India, which may 
be substantiated from the following discussion on some of the famous 
encounters of Krsna with the demons. 


a) Krsna : Putana The concept underlying the legend is said?" to be 
based on the ‘Symbolism of the milk of breast, which finds its basis in the 
Rgveda [IIl.48.2-3], which recounts, that mother’s milk, because of her love 
for the child, is capable of giving nourishment, but contrarily out of hate, it 
May cause harm’. The Rgvedic?2 hymn, also further tells that ‘the demoness’ 
milk of Illusion destroyed the Partaker’. 


While dealing with the same concept, William Crook's? remarks are 
noteworthy: ‘... we now come to the local and village Godlings possessing 
various attributes. There is good reason to believe that most of these deities, 
if not all, belong to the races, whom it is convenient to call Non-Aryan, or at 
least out-side Brahmanism. The Gramadevata Pratistha has mentioned as 
‘Gramadevatas-Putana and others who kill children’. 


In the same context, it is worthnoting, that in the ancient churning- 
myth [Samudra-Ma/ithana], too, the ocean-milk does not yield only Soma, but 
poison also; and that in Indian Mythology, milk is treated as an moderating 
element between good and bad, as there is good milk and bad milk too. 


The corpus of myth in the Krsna legend, wherein, ‘Putana’, a wet- 
nurse or hideous ogress is found nursing Krsna’ may be paralleled with many 
such legends in the Indian Tradition, which present mothers, who donot 
nurse their children. For instance, the Rgveda X.72. 98-99 tells that Aditi 
pushes away her eighth son Martanda, so he dies. Later, it is also told that 
‘Parvati is unable to nurse her son Skanda, who is suckled by the Krttikas... 
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Skanda is shown partaking their milk with force’. D.O. Flaherty, also gives 
a similar clue in this regard, ‘... A Psycho- analytic examination of the myth 
reveals, that Pdtand is obviously, a representation of the child’s conception of 
the be { mother- the mother with poisoned milk... to create such a demoness 
externaily is to protect one's inner feelings about one’s own mother by 
denying any ambivalent feelings... the Pauranic and Epic myth describes the 
aggressive breast and then reverses the image by [quoting] instance of 
aggression towards the breast. Another instance of aggression towards the 
breast appears in the mythology of the Gonds ... Parvati suckled the God of 
gods. But, they suckled her right breast until the blood came’ [H.V.VI.30-31; 
Bhp.IV.18.21]. 


Besides, these remarks by Kosambi, may also shed some light on 
the demoniac form of the Pitana - Concept : “ The name can not be a mere 
coincidence.....[The gloss Pautana-Mathura Prade§a proves that Patan was 
the special goddess of Mathura region], for these mothers’ companions are 
described as with terrifyingly sharp teeth and nails, portruding lips and all 
standard terms for demoness; and simultaneously as beautiful, eternally 
youthful women. They spoke different languages — clear sign of varied tribal 
origin” [Myth and Reality, Bombay, 1983, pp. 85, 109, Note, 5]. 


Thus, it follows that Putand in the Krsna Legend, represents either 
some symbolism of bad mother, or of Non-Aryan local and village godling. 


b) Krsna : Trnavarta [ whirl wind ] A systematic approach to the 
study of folklore?6, provides a clue to the inner life of its people, and leads 
one to an appreciation and understanding of their religious, secular, 
intellectual and artistic beliefs amongst which, may be traced the bases of 
such Krsna Legends. According to William?’ Crook, this legend of Krsna, 
may be bracketed with the legends of Godlings of Nature, as he stated: ‘The 
hail and whirlwind are like most of the natural Phenomenas... attributed to 
demoniacal agency. The Maruts, who ride on the whirlwind and direct the 
storm, hold a prominent position in the Vedas, where they are represented as 
the friends and allies of Indra’. Thus, the famous tempest demon, Trnavarta’, 
who assumed the form of a whirlwind and is stated to have carried- off the 
infant Krsna, comes under the same series of demons, who are none, but 
the malignant natural Phenomenas personified. 


c) Krsna: Kaliya |The demon Kaliya too, like the preceding demons, 
retains the impressions of the Vedic myths regarding Vitra or Visvariipa. 
Both are described as the sons of Tvastr, Visvariipa, assuming all forms, is 
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three headed, and signifies courage, truth and Infinite Energy. The serpent 
Vrtra, who possesses one head, is said to pollute the waters, so is Kaliya; as 
Vrtra begged of Indra not to kill him, so did Kaliya of Krsna. Likewise, Krsna’s 
trampling of Kaliya’s head seems to be a reminiscent of Indra’s tearing of the 
demon Namuci’s head by using his foot. [Sata. Brah. 5.4.1.9- 10] 


Thus, it is evident that the motifs derived from the Vedic myths of . 
demons, were employed in the Krsna legends relating to the Demonology. 
Similarly, motifs derived from the Vedic myths of demon Fever [or Visvariipa, 
who is a sub-part of Vrtra], which are retold in the Mbh.XIl.274.36-59, occur 
in one of the Krsna Legends, wherein, Krsna is shown as confronted with 
Siva, who dispatched the three-headed demon Fever to overcome former's 
army. Krsna is further, told to use the yawning device against Siva. Similarly, 
in the Vedic myths, the gods are shown using yawning against the demon 
Vrtra. 


Here, it may be maintained?8 that the Vedic myths are modified, and 
even expanded in some of the Krsna legends relating to Demonology. For 
instance, three-headed-fever-demon created by Siva is a reminiscent of the 
three headed Visvarupa. Similarly, the myth regarding the removal of evil 
pollution, echoes equally in the Vedic as well as the Puranic myths regarding 
conflict between Indra>Vrtra or Krsna>Kaliya . 


Summing up the discussion? on the concept of Demonology in the 
Krsna Legend, it may be asserted that the demons in the Krsna Legend, 
sometimes, guile human — beings or mischievous and naughty animals,who 
are also assigned with some mythological traits, may signify fierce forces of 
Nature. Spiritually, the devas and the Asuras, may also denote Prana and 
Apana_ respectively. Besides, it may, also be maintained that the enemies 
whom Krsna , the hero, attacked or subdued, represented the aborigines of 
the interior India, and are called the giants and the demons (or the Daityas 
and the Danavas), just to heighten the glory of the hero Krsna. 


References: 
1. Cf. F. Hardy, Viraha Bhakti, pp. 500-29. 
2. The Bhp. Ill. 25. 25, also gives some clue in this regard, as it says ‘through 


intimacy with saints, arise legends of my heroic wars against [vices] 
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Asuras’, which implies that he indulges in warfare against the Asuras on 
account of his desire to save the saints or the noble beings. 


The importance of Demonology in Indian thought, however, be estimated 
from the fact, that during the times of Gopatha Brahmana [I.1. 10], the 
same was recognised as a proper science [i.e., Veda], which had 
originated in the North-Western regions of India [Asura-vedamudicya]. 


Cf. Jesus in the Experience of Men, London, 1921 pp.1-2. 
Ibid. p.9. 


Cf. RV.L. 151.9; IV. 58.4; VI. 90.4; 39.2; VII. 9.2; X. 108. These citations 
tefer to various types of demons e.g., the Panis, PiSdcas, Dasyus, 
Raksasas and Yatudhanas. 


In Hindu Mythology, Diti and Aditi, both are treated as co-wives of 
KaSyapa. Aditi, the good and chaste mother is said to give birth to all the 
gods, while Diti gave birth to all the evil - demons. Thus, they being half- 
brothers, quarrel between them is due to their fraternal conflict. 


It is derived from the root, ‘As’ by suffixing Uran. According to Saiikara, 
they are so called, as they enjoyed their bodies......Asurah, Svegueva sugu 
ramanat (Cf. Sarikarabhasya, Chh. Up.]. Yaska, takes ‘Asura’ in the sense 
of Prana‘ Sys Asura asuratah (A-sura, in Atharvaveda, always, denotes a 
demon]. In the Lexicon, it is derived as ‘na surah’. In Amara Koga, 
‘Purvedevah is one of the synonyms of Asura. According to Bhagavad 
datta, they were the Non- -Aryans of the Pre-Vedic age. 


Cf. Ram. |. 44, 21-23. 


This Philosophical tradition, may be located in the ideology of Gita, which 
propounds that all the demoniac thoughts fAsurt Vrttis] are the messengers 
of Egoism, who thinks itself to be the centre of the ‘world and believes that it 
is able to stand alone without even the gods. 


‘The demons in the Buddhist Mythology, are subsidised under the concept 
of Mara’ [Cf. Ling. T.0, Buddhism and the Mythology of Evil, London, 
1962]. 


‘Hinduism, new essays in the history of religion’, quoted by D.O. Flaherty, 
OP.Cit. 


Cf. Ait. Bra. 4.5; VP. Ill. 17.19-43; Mbh., XII.8. 28; Hopkins. E.W, Epic 
Mythology, p.48. 
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The Bhp., Ill. 19. 18-22; VP.1.12.28, throws light in this regard, ‘... they are 
of terrible forms (Kardladarhstroasaninisvano) or ruffian, and at times, 
assume magical forces (mayAvi ripa). The Pretis and the Pisdcas differ 
from the Rakgasas and can assume the forms of buffalo, Ram and fire 
(Bhp, Mahatmya, 5.22, 16-18). Ibid. V.24.28 refers to the demons as great 
architects. Maya, who belonged to such type of demons, is referred to as 
residing in Rasatala [situated below]; and that he had got constructed three 
cities of gold, silver and Iron and which resembled in shape with three 
aeroplanes, which were bumt by Siva [Ibid. Vil. 5.39]. Besides, the 
Bhitas and pretas, who make movement at night, are included among the 
Ganas of Safikara. 


Bhp. X. 7.20-32; Brahmanda P, IV.29.124; BVP. IV. 11.2-7. 
Bhp. X.11.47-52; BVP.IV.16.4-11. 

Bhp.X.36.1-14; VP.V.14; 15. 

Bhp. X. 15.20-40; VP.V.8; BP. 186; BVP. IV.22.2 


Bhp. X 18.17-29; Brahmanda P.III. 6.15; IV.29.123; Vyp. 68. 15; VP. V. 
9.13; BP.187; BVP. IV.16. 


Bhp. X.37. 1-9; Vyp. 98.100; VP.V.1-24; 4.1-2; BVP. IV. 16.2. 
This may prove that the subduing of these Asuras by Krsna, fits in the 


scheme of hero's exploits, where the hero subdues his ‘non-human for 
animal] enemies. 


Cf. D.O'Flaherty. The origins of Evil in Hindu Mythology, 1976., Delhi edi. 
Pitana falls under the category of the Raksasis. [Bhp. X.6.12-17] 
RV.X.108.1-11; Brhaddevatd, 5 .24-26. 


The Popular Religion and Folklore of Northem India, 2" edi., reprint, vol., |. 
p.94, under title ‘Worship of the local Godlings.’ 


At another place, Putand is told as having nursed Skanda [Mbh. IX.45.16; 
219.26-27]. 


Op.Cit. 
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The folk-traditions of Mahabalipuram explain Krsna’s fights against the 
demon Bana, the devotee of Siva, and the founder of Mahabalipuram. 


Op.Cit. p.78 


Besides, it may also be pointed out that the striking parallels between the 
myths of the different countries [ €.g., Krsna’s Baka legend may be 
paralleled with the Greek myth of Perseus; and the Japanese myth about 
Tokoyas’ killing of the Evil god], may lead to the conclusion that such 
legends / myths have its origin in the same psychological motive. [Cf. 
JBBRAS, Vol., Il, 1930, pp.115-134; Pusalker A.D, SEP, p.117] 


This discussion on the concept of Demonology in the Krsna Legend, 
however, supplements the foregoing discussion on ‘The Asuras killed by 
Sri Krsna, [ Cf. Goswami, Asha, Krsna Katha and Allied Matters, Delhi, 
1984, p. 255). 
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CHAPTER-10 
THE KRSNA LEGEND AND MYSTICISM 


With a set of philosophical, theological or mystical concepts having 
entered into the concrete aspects of the Krsna legend, the same has built 
around an aura of dream land, to which, people resort to forget the sordid 
experiences of life. Moreover, most of its part looks to be specifically framed 
and designed to provide a symbolic’ and spiritual ideal, which has come 
down to us mainly through the Vaisnava Upanigads; the Vaisnava canonical 
works and some stanzas of the Brahmanic puranas e.g., the 
Bhagavatapurana, Brahmavaivarta purana and the Padmapurana. 


Besides, Rupagoswami's works, D&nakelikaumudi, Vidagdha- 
madhava and Lalitamadhava have, also, provided certain aspects of Krsna 
legend with its mystic possibilities. With the result, the arche-type of Krsna 
legend got modified in the light of mysticism2, which was based on the 
theories of Bengal school, as well as the niceties of Rasa-Sastra. 


Here, it may be, stressed upon, that the mystical or theological 
tones have not lessened the significance of Krsna legend, rather these have 
nourished and magnified it. The following data intends to give the mystical 
adaptation of Krsna legend. Main emphasis, however, will be laid on the 
versions of the Puranas and the Vaisnava Upanisads. 


As pointed out by Frank Whaling’, ‘that the Krsna legends are rich in 
myth and symbol; that in the Puranas, Krsna’s devotional and philosophical 
levels of representation are more significant; and that the concept of symbol 
is more applicable to Krsna than Rama’, it may be observed that the Krsna 
legend as a whole, right from his birth upto his end, is endowed with mystic 
implications. For instance, Krsna’s birth as the eighth child of Vasudeva and 
Devaki, may be mystically held to represent his helping the evolution of a Jiva 
with the development of the six senses along with Manas, who represent 
Krsna’s brothers. The seventh one tried to combine all the former and, 
hence, he was known as Safikarsana. Krsna’s association with Yoga-Maya 
which helped him to arrive into the world, “suggests that the Purusa Si Krsna 
could come to the world, only with the help of Prakrti [Yoga -Mayal. 


Similarly, Sri Krsna’s Vindavana [ids are mystically held as occuring 
in all the Kalpas for helping the initiated devotees. According to Caitanya, the 
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Krsna- jila (particularly his ‘Vmdavana'lila) is constantly reproduced 
throughout the fourteen Manvantaras. Besides, Krsna’s Vmdavana {ils are 
taken eternally* happening on a non-physical plane, where both Krsna and 
his associates are thought to play their roles (of love and friendship) in non- 
physical bodies. According to HV.46., all the associates of Krsna on earth 
were the parts of the Gods. According to some, his enemies represent all 
types of vices. The others treat Vmdavana as the garden of every human 
heart, where Lord Krsna teaches the devotion of love to all, who give their 
hearts to him. Some treat Krsna legend as symbolising ‘the experience of the 
divine soul, that reigns in every human soul...the joyous activities of Braja, 
form the highest platform of spiritual realisation of the individual*. 


According to others®, the Krsna legend ‘ right from his birth in the 
prison-cell of Mathura upto his enthroning his matemal grandfather, depicts 
timeless story of the pilgrim’s progress to his father’s home-the celestial city. 
In this context, Krsna is not only, treated as endowed with all his majesty, 
glory and divine lordship (i.e., the omnipresent Self), but, also the human soul 
entering into all bliss...again and again, the dark and demoniac forces of 
egoism assail that soul, and can be defeated by selfless love and the 
absence of egoic pride. At last, by an act of righteous justice, the evil is 
destroyed at its root, the petty separative Self is overthrown’. Thus, Krsna in 
legends is looked upon to mystically represent, and stand for a struggling 
Soul. 


Keeping in view, the general trend of the scholars about the 
mysticism in the Krsna legend, the same is elaborated thus: 


MATHURA 


Mathura, the birth-place of Krsna in mystic terminology, represents 
one’s individual mind, where Karhsa in the form of ego was to be put down. 


The word may be derived from the root ‘math’, meaning to destroy. 
The city called by the name, Mathurd, thus, derived may denote the place, 
where materiality, which is represented by Kanisa’, is to be subjugated by the 
divine wisdom in the form of Sri Krsna’. According to Gopala U.Ta.2, the 
Devas as well as Siddhas, also, resided in the twelve forests of Mathura. 
Thus, Krsna at Mathura mystically represents the divine wisdom, who after 
putting down the Ego in the form of Kafnsa, who is also identical with Kali, 
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becomes victorious or attains full control over the mind represented by 
Mathura region. 


Besides, the Mathura legend associates Krsna with Karhsa’s 
Dhanurmaha; Akrira; the preceptor, Sandipani; Jardsarhdha and 
Kalayavana. These are also, spiritually explained as: According to K.Up.23, 
Dhanur stands for Maya, the deluding power, which veils the spirit; the sound 
of its breaking, fills egoism (Karhsa) with fear, for how, he may survive when 
Maya itself is shattered . In K.Up.15, Karhsa at Mathura, represents the false 
Notion of Individuality; his elephant Kuvalayapida denotes rashness; fighters 
Caniira and Mustika, hatred and spite respectively; Krsna dragging him from 
the arena, signifies that the ego (Karnsa) merges into the eternal lord; that 
the egoist delusion of separatism vanishes, and thereupon, the whole world 
rejoices. Besides, Karnsa as Kalanemi (in his former birth) signifying the mark 
left by the wheel of Time, represents the strong element of gross materialism, 
which tries to reign over all of us, and Krsna destroying Karnsa implies, that 
for the spiritual evolution, the materialism is to be put down ultimately. Akrura, 
the good friend of Karhsa and Sri Krsna, who is chosen as a messenger to 
bring the latter to Mathura, symbolises Truth or sincerity in K.UP.16. The 
preceptor Saridipani represents Sabda Brahma. 


Jarasarhdha, a strong enemy of Sri Krsna at Mathura, is also 
likewise, held, as representing incongruous combination of spirituality and 
materiality in the form of Vedic Yajnas or Brahmanisn, which proved as 
strong opponent of Krsna, who represented the Vaignavism. 


Kalayavana, mystically, stands for the emotion of jealousy towards 
Krsna; and devotion towards god Siva[HV. 11.52]. 


VRNDAVANA OR GOKULA 


Mystically, Vindavana is held being situated in Goloka or Gokula 
above Rasa-Mandala. It is said to have thirty two charming gardens, and that 
its four gates are protected by the gopas. Krsna at Vrndavana signifies the 
group of gopas and gopis®. He is also deemed as the lord of Vrndavana, as 
Radha is the mistress of Vrndavana"®. Krsna’s play. with Radha is to go on 
eternally at Vndavana. Besides, the spiritual seat in the head, which is 
represented by the thousand petalled lotus in the form of Vrndavana is 
termed Goloka or Gokula, the abode of Nanda, who is bliss Incarnate. 
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Krsna at Gokula, represents a devotee, whose first impediment 
Mala is represented by Putana, who also signifies passion and personal ego; 
next impediment, distraction or Viksepa is represented by Cart; the 
subsequent impediments, gopas and gopis represent the senses, while the 
cows and the calves represent the modifications of the senses, and the 
devotee Krsna tending them, represents tending the senses, and their 
modifications, so that these may not go astray. 


According to Gopala U.Ta.UP.,19,31, Gokula represents mystically, 
the Brahma Puri or the place of Brahma; the trees of Gokula represent the 
ascetics; Krsna in Gopa-form represents Hari-Himself [i.e., saksat Hari. In 
the Gopla. U.Ta.UP. ‘', 30, the mystic import of Krsna’s role at Gokula is 
given as ‘that who protects or nourishes all the beings, as if they were his 
own part and parcel.’ 


According to PP.PK.39-42, Gokula represents, the highest aspect of 
Vaikuntha or Sivaloka, and is compared to a thousand petalled lotus 
[sahasradalakamala], whose petals are the seats for the different 
performances of Krsna; the seed cavity of this lotus is represented by 
Vmdavana, and the lord of Vmdavana is the young Krsna, who Himself is the 
universal self. The young Krsna is, further, said to have destroyed all the 
demons in a sportive manner'?. 


In the mystical terminology of BVP.1.2.6, Gokula called as Goloka, 
which is three crore yojanas wide, and the same in length lies above the 
three worlds, and is situated above Vaikuntha. It is eternal", and 
hemisphere. Viraja river flows in Goloka. On the bank of the river, there lies a 
mountain with hundred peaks. On the same mountain, Rasamandala [10 
yojana wide] is situated. It is further held, that in Goloka, Sri Krsna is always 
young and maintains" his cow-herd form. 


DVARAKA 


Dvarak or Dvaravati is also, mystically, represented as Vaikuntha 
itself. Krsna at Dvaraka is the supreme Brahma Himself. His wives whom 
Krsna is stated to have married at Dvaraka, in large number, represent'® the 
Rks of the Vedas and the Upanigads. Besides, according _ to 
Gopala.Ta.Up.they were the various powers of Krsna_ personified (sr 
Krsnasya Saktyah]. The BVP.iv.6.178 states that Lakgmi's portion or ray 
became incarnated as sixteen thousand and one hundred wives of Sri Krsna, 
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and Laksmi herself as Rukmini [Ibid.61.73''the daughter of the Sun as 
Kalindi;or Savitri Vedamata as Kalindi; Tulasi as Lakgmana; Vasundhara as 
Satyabhama; Sarasvati as Saibya; Svaha as Suéild: the lustre of the sun as 
Rohini[Ibid96]. 


KRSNA’S FOSTER PARENTS 


Mystically, Nanda signifying Paramananda or the eternal bliss, is the 
lord himself; YaSoda, who is held as identical with a detached household lady 
[ie., Maukti gehinil, represents the threefold Maya [Illusion] e.g., Sattviki, 
Rajas?, Tamasi, or the absolute knowledge or Brahmavidya [yaSah da: 
svabhaktanam]. According to the BVP., the foster parents of Krsna, were 
Daksa and Prasuti in their former birth. In the same Purana, Nanda and 
YaSoda were in their former birth, Drona Vasu and his pious wife Dhara 
[Ibid.63.17, 18). Rohini is said to represent in her former birth, Kadru, the 
mother of serpents. 


KRSNA’S REAL PARENTS 


Devaki's is mystically known as Brahmavidya; represents Turiyd 
state, and is identical with Ofn [or Ornkara]. K.UP.,1-2 calls Devaki as the 
deluding power of Visnu, as well as the daughter of Brahma [Brahmaputrika]. 
According to Nara‘”. Up.,4, she represents the knowledge of Brahma sung by 
the Vedas, through which alone, the son of Devaki becomes known and 
understood. Vasudeva symbolises the four Vedas or Nigama. In the 
Bhp.,3.23, it is the pure Sattva free from Rajas and Tamas, which is 
represented by Vasudeva, and likewise, Daiviprakrti, which is the refuge of 
all; the living light of pure consciousness is represented by Devaki, in which 
Si Krsna becomes mainifest when, the Antahkarana is pure and Sattvika. 
Thus, both are mystically termed as pristine Sattva and the divine power 
respectively. In K.Up.15, Balarama’s mother Rohini is mystically, termed as 
compassion or Daya. 


KRSNA’S BROTHERS AND SISTER 


The first six sons of Devaki, are, mystically treated as the six sense organs 
and the seventh [Safkarsana_or Balarama] as the Jivatma or the 
conscious'® Ego. Besides, Devaki's six sons, also symbolise the six Bhagas 
e.g., Yaga, Kirtti, Virya, Jnana, Vairagya and Si: and the seventh in form of 
Baladeva represents pure Jiva endowed with Dasya-bhava, who was first 
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bom [i.e., arose] in the Citta or consciousness, in the form of Devaki, and 
because of fear from the sense of Ego represented by Karhsa, the same 
became established in the faith-personified Rohini in the region Vraja, which 
also symbolises devotion and faith towards ‘Si Krsna. Balarama, the 
Incamation of Ananta'® Seganaga, symbolises the endless circle of Eternity, 
whereon, the life sleeps during the period of inactivity. Sri Krsna is the 
eighth child, because the seventh being the perfect number, Sri Krsna ought . 
to be super-perfect. Besides, according to the BVP2°., Nara and Narayana, 
who used to practise penance at ‘Svetadvipa, alongwith the goddess 
Saraswati, became incarnated at Gokula as Balarama, Krsna and 
Ekanaméa respectively. Krsna’s sister is also, termed mystically2' as the 
Incarnation of Mahamaya, Parvafi. The union? of Krsna with Balarama, 
mystically implies the import of the Vedas. 


THE VARIANT KRSNA LEGEND AND MYSTICISM 


To emphasize this concept of Krsna legend, a complicate scheme is 
ingeniously evolved by the theologians, by modification of an old legend; by 
the employment of katha device of rebirth, and change of personality [or 
metamorphosis] or form. Besides, the theology of Bengal Vaisnavism 
regarding the Vrndavana legend, which is of supreme importance, has 
mainly centred around the same. At every place, Sri Krsna is represented as 
eternal Brahma [Brahmaiva $asvatam]. The Daityas [or the Rakgasas], who 
were destroyed by Krsna at Gokula and Vrndavana or at Mathura, were 
taken to represent all the vices e.g., Canira >dvega [envy ]; Mustika > 
matsera [ malice ]; Kuvalayapida >darpa [ pride ]; Baka> garvo [arrogance J; 
Agha > mahavyadhi [i.e., all the diseases ]. 


Besides, on the basis of the Brahmavaivartapurana’®, fantastic details are 
furnished about the mystic concept of Piitana. She is treated in her former 
birth, as the daughter of the demon Bali, and is named Ratnamala. She was 
well-versed in the science of delusion [Maya]; a true Yogini, who could go 
every where due to the power granted to her by Durvasa; and that, she after 
being killed by Krsna, finally rested in Krsna-loka. Similar view is held 
regarding the demon Trnavarta. It is stated?4, that he was in his former life, 
the king of the Pandyas, who became asura on account of the curse of 
Durvasa. KeSi was also, looked upon as the incarnation?5 of the demon king 
Bali, and being burnt by the fire of the glory of Krsna. The ass demon too, is 
said to be in his former life, Sahasika, the son of the demon Bali, who 
assumed? the form of an ass on account of Durvasa’s curse. 
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Besides, Gokula-the home of Nanda is mystically looked upon as the region 
of the highest spiritual life. Its master, Nanda is spiritual bliss Incarnate... he 
is the bliss of an antarmukha and hence, Gokula is the field of spiritual 
growth, and devotional love. Thus, the Vmdavana legend represents the 
blissful aspect of Krsna legend. The Gopis represent the Illusory?” power and 
the Vedic mantras. According to BVP.IV.61.152, they are numbered as three 
hundred crores. The Padma purana states that the Gopis were in their former 
birth, the sages”* of Dandaka forest, who assumed the forms of Gopis, due to 
their desire of enjoying lord Rama, whose next incamation was $i Krsna 
Himself. The mystic relation between the Gopis and Sri Krsna, is best 
delineated, when He is described as the lord of the Soul fatmeSab]. It is, 
further, said that the Gopis were daughters of the gods in their former birth; 
and that the sages of Vaikuntha had incarnated as the Gopas out of their 
desire for emancipation. ‘The gopas mystically represent the individual 
beings or the jivas; the hors of the cows represent Indra; the flute of Krsna 
resounding the seven tones [saptasvaranuvadi] represents the god Rudra; 
the stick carried by Krsna represents Brahma’. The cows, who are cared by 
the lord, represent the devotees, as they give Him in turn, the milk of their 
devotion. 


As examples of ‘the change of personality’ in the Krsna legend, the 
Padmapurana, further, states that the Kalpa tree of heaven became the 
Kadarhba tree of Vmdavana; the Siddhas, the Sadhyas and Gandharvas, all 
incamated as the birds of Vrndavana; even the flute, which Krsna often 
played with at Vrndavana, is said to be previously, a brahmin named 
Devavrata®, 


The legend of butter stealing at Gopis’ house by the child Krsna, 
may, also be, mystically interpreted, as a sport, which was meant for instilling 
delight in the hearts of the Gopis, who also alike, the cows represented lord's 
devotees. ‘By stealing butter, Krsna actually stole their evil thoughts, and in 
place, filled them with divine thoughts.’ In other words, He stole their hearts 
by captivating them towards His Holy-feet. 


Besides, the mystical hints of the Krsna legend, as derivable from 
the Bhagavata purana, which presents poetical account of the same in mystic 
terminology, are also given thus: 


According to the Bhagavatapurana, the Ktsna* legend as a whole, 
should not be taken as having occurred at one place or time, but as recurrent 
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modality, or a Lild conveying inspiration for each and every category of 
devotees. The impression of a true lila is traceable in the boyhood pranks of 
Krsna. To quote V.S. Agrawal’, “Putana is the same as Krtya, who is the 
principle of poison or death in the still putrefying waters of life under the 
control of Varuna as against the bright Solar nymphs of Indra. Putana, 
literally, signifies putrefaction, and if she could have her way, there would be 
an end to the life force that was in Krsna. She is hostile to the ambrosial 
Prana that incarnates in each boy's centre or Kumara with a new base of life. 
She was flouted by the divine Krsna. A child is entitled to drink the milk of the 
divine cow Viraja, which PUtana wishes to contaminate with poison, but is 
herself squeezed out of her monstrous existence. She is depicted as the 
female crane of Varuna’s watery store.” Further, the Sakata- lild, may also be 
interpreted likewise: ‘the upturning of the cart, if related to the doctrine of 
body as cart [Sariram ratham eva tu, Katha UP.3.3], mystically connotes 
Krsna’s life activities that throughout remained free from Asuri nature or the 
evil influences of the body constituted of the paficabhitas; and hence, 
pointing to the rhythmic motion of life represented by Sakata or the chariot, 
which is a symbol of the wheeled movement signifying the harmonious life- 
activities. Similarly, the Trnavarta legend, mystically implies, that the whole 
universe with all its movable and immovable objects, appears like a blade of 
grass and looses its form as raised to the heights of the divine heaven, where 
the Asura was killed or vanquished. Likewise, the binding®? to the mortar, 
signifies human attachment to the twofold rhythm Prana and Apana, and 
loosening of its bonds to the freedom, essential for an ideal life (mukta jiva). 
Uprooting the Ulikhala, Krsna hits with it, the two Arjuna trees, who were in 
their former life Nala and Kibara. According to Satapatha Brahmana 
11.1.3.4,these symbolised Nama and Ripa respectively. Next, regarding 
Krsna's killing of the two demons Vatsa and Agha, who represent the Asuri 
vittis or sinful nature of Prana leading to various kinds of evil tendencies of 
the mind , vital air and body, some scholars have tried to prove the Aghasura 
as identical with the Vrtra of Vedic mythology. Similarly, Vatsa of Krsna 
Legend is taken identical with the Prana or a whiff of air cited in the 
Yajurveda**. The delusion of Brahman by Krsna also, mystically implies ‘that 
He, the resplendant Purusa, who outshines the sheaths of enveloping 
darkness, and whose light frees the devotee from the snares of death; 
releases the cows and calves, which represent the Prana vibrations of 
perception and action and the impulses of mind kept shut in the cave of 
delusion or moha by Brahman symbolising the cosmic wisdom, Jnana or 
Viveka, which must win over moha or delusion [cows and the calves] and 
have possession of the same’. Similarly, Kaliya-damana is treated. Kaliya 
serpent symbolises Death. Krsna performing dance on the canopy of the 
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serpent's hoods, implies, that Krsna was capable of purifying the surrounding 
regions, which were affected by the venomous serpent. The drinking® of the 
forest-fire by Krsna, also corresponds to His consuming the flames and 
transforming them into life, by providing them with the vital force.*” ‘...The 
forest mystically represents the world, which consists of the fire of the 
threefold sorrow [i.e., trividha dukha].’ On account of the intervention of 
Krsna, the Supreme, who absorbs in His own Self, the fire of worldly sorrows, 
the ‘Gopas and Gopis representing the worldly beings, are shown ultimately 
fejoicing, after the existinguishing of the fire in the form of worldly sorrows. 
Similarly, Pralarhbasura mystically symbolises the cosmic tree ASvattha or 
Vata [prakrstam lamnbate iti] with the branches spreading downwards from the 
heavens to the earth, and enveloping the whole space of Dyava-Prthivi, and 
co-existing with Time. The death of Pralarhba, represented the overpowering 
of worldly instincts by Sri Krsna. Krsna playing on flute, represents the 
symphony of life forces. By stealing the garments of the Gopis, Krsna, the 
Godhead removes the screening distance between Himself and the Jivas. 


The forecited spiritual and mystical implications of some of the 
Krsna Legends, are derived from the Bhagavata Purana, which has 
exercised®® great influence on the development of Krsna Cult as well as the 
Spiritual overtones of the Krsna legend. In the advanced stage of Kysna cult, 
the motif of love between wife and husband, which became important, is 
discernible in the Brahma-Vaivarta Purana. 


The Brahmavaivartapurana, which supplies the main grounds for the 
mystical implications of Krsna Legend, begins with presenting Krsna as 
omnipresent, as the sole existent and Eternal Being centred by the luminous 
sphere of immeasurable extent. From Him, the three qualities, Sattva, Rajas 
and Tamas and all the deities are shown to have sprung. After producing the 
different deities from His body, Krsna is said to have retired into the Rasa- 
Mandala. It is also stated, that on Krsna’s command, the Primeval Prakrti 
resolved Herself into five primitive portions e.g., Durga, Laksmi, Saraswati, 
Savitri [the mother of the Vedas], and Radha. Krsna associated with Radha, 
figures as the young eternal-couple*°. Thus, ‘the Aigvarya aspect of the 
Krsna concept, is emphasized in the Brahmavaivartapurana, by the 
legendary description of Krsna's greatness and power, as the Supreme deity, 
while the other gods are treated as His Parts for Amgas*"]. 
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THE KRSNA CONCEPT AND MYSTICISM 


This aspect of Krsna Legend is found much delineated in some 
Puranas and the Vaignava Upanigads. 


According to the Bhagavatapurana, Krsna and Balarama are the 
Supreme Purusas and the lords of Prakrti. It is said that ‘He lives in all the 
beings, as Agni in the wood; He is present in all the living-beings as well as 
lifeless things; there is only one form Krsna and nothing else’. 


The Padmapurapa, also likewise, celebrates Krsna as the Ultimate 
Reality and the Source of many Incamations. Besides, many divine 
characteristic marks of Krsna are enumerated in this Purana. According to this 
Purana, Krsna does not possess the material form, which is made of flesh and 
bones ‘na tasya prakrti mirtti [IV.77.43]. It is further, maintained that ‘no man 
can be equated with Krsna, and no woman with Radha, since they represent 
Primeval Purusa and Prakrti [Puruga Prakrti cadyau]. In the Padmapurana, $i 
Krsna always enjoys the age of fifteen, and is called Nirgupa [IV.77.46-85). 


According to the Brahmavaivartapurana’, Si Krsna is the lord of 
the foremost Yogis [Saks&tyogindranam Guru]; the lord of Goloka [the 
spiritual heaven] or Narayana Himself abiding in Vaikuntha and also as the 
Supreme Brahma. Besides, the central idea working behind the mystical 
implication here, may be traced to the derivation of Krsna in the same work: 
“As in Kali age, the black complexion is the abode of glory (Sriman); is the 
collection of lustre, He is therefore, deemed the Supreme Brahma. As, He is 
the accumulation of all brilliant things; constitutes the form of all beings; the. 
abode for all, He is therefore, called Krsna”. It is also, further, told that Sri 
Krsna had assumed the human form on account of his power of delusion. 


The spiritual import of Yogamaya with whom, He is associated from 
His very birth is pointed out thus. The very term Yogamaya, suggests that it is 
the principle of many i.e., the plurality, and at the same time, charged with the 
divine Majesty (Yoga). She is the first Primary means through which, the 
Absolute Sri Krsna plays with His own self ...she stimulates God and Matter 
to physical creation ... The universe is brought*® into existence, as a concrete 
representation of this Divine sport...She is the principle, which makes for the 
sports of the Divine.’ According to the Bhp., Yogamaya of Sti Krgna is 
different from the Prakrti of the Sarhkhyas. 
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This sportive instinct of lord Krsna, inheres with the concept of the 
manifestation of All-Bliss, which is represented by the Rasa-Lild of Krsna. 
Mystical overtones of Krsna’s Rasa or the dance of love's delight, may ‘be 
gathered from the Krsna narrative of the Bhp*., when in the context of Rasa, 
it is said that one Gopi was seated like a Yogi immersed in bliss. Further, 
monistic relations between Krsna and the Gopis, which are paralleled with 
the relation between Brahman and Jiva, may be ascertained, when itis said, 
‘| am the Atman of the universe; the substrate of the mind, senses and the 
gunas...| create, maintain and destroy, by means of my own Maya’. Besides, 
Krsna is said to resort to his own Power or Yogamaya, when enacting the 
Rasa with the Gopis. This whole Lila and its actors are, further stated as 
etemal, and Krsna, the main actor is treated as Atmarama or Aptakama 
implying one who enjoys within Himself, or whose desires are fulfilled 
[lbid.x.33.36]. Besides, mystically, Krsna’s Rasa is held as ‘a spiritual Bliss, 
which is repeatedly enjoyed by the Yogis in their inner conscious, which is 
represented by Vrndavana; Sri Radha represents Prakrti or Kundalini; and 
the Gopis represent the mental faculties.’ 


The Gopis are not only by their souls, identical with Krsna, but by 
their physical and mental entities too, they are identical with Krsna, who is 
one with the Purusa of the Samkhyas. The fact, that during Rasa, Krsna 
manifested between every two of the Gopis, to form the circle signifies ‘that 
‘God being infinite is whole in every part; gives the whole of Himself to each 
devotee, as though, there were no other in the whole universe for Him to 
love’. The Gopi’s*” entranced state in the Rasa, implies the ecstasy of union 
in the Divine. The statement of the Bhp., that while Krsna’s Rasa‘® with the 
Gopis was going on, their husbands thought all the time that they were at 
home, is also suggestive of another mystical hint, that Gopis’ participation in 
the Rasa, was all an inner experience and a purely spiritual communion. By 
playing on the flute [which represented the unsurpassed sweetness of 
music], when Sri Krsna‘ attracted the Gopis towards the Rasa dance, also 
represented the Divine love; the union of the souls; the aspiration of the 
Jivatma to merge in the Paramatma or the blending of the Individual Soul 
with the Supreme Soul. 


Krsna’s flute, also gives mystical hints. It signifies the infinitely sweet 
music of the spheres; a pure beauty inspired by the very breath of God's lips- 
the manifestation of the Truth, or the word of God, or the delight of spiritual 
love. It is, also treated as representing the symbol Pranava or Om. Besides, 
the pure, clear and simple sound of Sri Krsna’s fiute, is mystically treated as 
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‘more than a melody-a summon call of Krsna to come to Hin’. It calls the 
souls of men back to their lord. It stands for the most attractive 
[akhilasargasaustavain] Power of Sri Krsna; an extension of His beauty; and 
an embodiment of His intoxicating nature. 


Besides the above mystical implications of the Krsna concept, the 
following may also be cited. 


The_Gopiila Tapini Upanigad, has fully established the highest 
divinity of Sri Krsna, and looked upon Him ‘as the ultimate Reality, who 
should be meditated upon, relished and worshipped by® all.’ The same 
Source has, also accepted Sri Krsna, as the Supreme Reality in the form of 
Cowherd*" boy. Similarly, the Padmapurana has looked upon the Supreme 
Krsna, as a cowherd child, and treated his activities as non-phenomenal. 


Sixteen Kalas of Krsna, which represent the sixteen powers, are 
mystically enumerated as, Sy Bhi, Kirtti, Il, Lila, Kanti, Vidya, Vimala, 
Utkargini, Jnana, Kriya, Yoga, Prahari, Satya, Isana and Anugraha. 
Kalisantarnopanisad, 2, has presented this concept of Krsna otherwise. It is 
said that the sixteen Kalas ‘represent the sixteen faculties with which, are 
enshrowded all the Beings, including the Supreme Being Sri Krsna®.’ 


The Mystic Vaisnavas have also affected a new concept of a new 
heaven called Krgna-loka®, which is, further subdivided into various regions 
called as, Dvaraka, Mathura, Vmdavana, Goloka and Vrajadhama. 


Besides, the interpretation™ of the Caturvytha form of Krsna, also 
helps in ascertaining the mystic touch of the Krsna Legend. For instance, 
Balarama signifying ‘A’ denotes the cosmos; Krsna signifying the half syllable 
‘U'denotes the Supreme Soul; Pradyumna signifying the rest of the syllable 
‘U' denotes light; Aniruddha signifying ‘ma’ denotes the Intellect; Rukmipi and 
the women of Vraja denote the Primeval Nature and the symbol Ofn 
respectively. 


Besides, the weapons ascribed to $n Krsna, also have been 
attributed with mystical implications. For, Sudar$ana®= Cakra, the favourite 
weapon of Sri Krsna is said to represent the Kriya-Sakti [will to be ] of Visnu 
and a portion of Mahalaksmi; or Praktti, the space i.e., the consciousness or 
the thinking-Faculty of a person, which is supposed to destroy ignorance and 
wickedness. It, also denotes perspective thought of Visnu. Similarly, the 
conch-shell, named Pajicajanya [as it was made out of the bones of a 


The Krsna Legend, a new perspective 274 


Google 


demon, named Pajicajana], mystically represents the Seat of Sound [Nada], 
which is identical with Puruga or Consciousness, and destroys Ajnana or 
ignorance. It also denotes the casuality or the Akaga matter. The 
Krsnopanigad makes Saikha identical’ with Visnu and Laksmi. Similarly, 
Garuda‘’, the Vahana of Krsna, symbolically and ‘mystically, stands for the 
greater cycle of time, which is identical with the mind, and pervades the 
bodies of all the creatures. Krsna’s ornament ‘Kaustubha’ is, mystically 
suggestive of pure knowledge. ‘or Krsna adomed with Vanamala, denotes 
that the Cosmic Puruga in the form of the cosmos is bound together by the 
long variegated garland symbolysing the Paficamahabhitas. The mace of 
Krsna symbolizes the moon as well as the perfect wisdom and Intelligence. 


Sudama, the well-known, classmate of Sif Krsna at Saridipani’s 
Gurukula, is also mystically held as Narada Incamate. 


Any discussion on the Krsna concept, would be incomplete unless 
His association with Radha is touched upon. According to BVP.1.28.131, 
Krsna accompanied by Radha, becomes the Supreme Brahma ‘Radhaya 
Saha Krsnakhya Pima Brahma Sanatanah”. According to PP. P.K. 69.83, 
Si Krsna with Radha, represents the Supreme endowed with His inherent 
nature for the Svariipa Sakti or Cinmayi Maya], or the Primeval Nature. 
Radha® is, also said to represent | the Blissful Power or the fivefold Prakrti 
e.g., Parvafi, Mahalaksmi, Savitri, Durga and Narayani. According to 
BVP.1.2.658, Radha was Krsna’s mental creation. The same Source, 
further maintains, that although, Radha is equal to Krsna in splendour, 
beauty and qualities, yet, He is unable to overpower her. Besides, the 
relation between Sri Krsna and Radha is best termed as the principle of 
difference and non-difference [i.e., Bhedabheda]. For, Radha is eternally 
identified with Krsna, because of her constituting the attribute of Krsna’. 


According to Ripagoswami, Radha, in whom, the blissful aspect 
prevails, is represented by the devotionalé? love for Krsna [or Mahabhava 
madana]. 


The derivative meanings of the term, Radha, are also suggestive of 
the same implications. For instance, in the Brahmavaivartapurana, the term 
Radha is derived as: ‘Ra denotes Great Lord Visnu in whose skin pores, the 
whole world abides. But, who bears all the beings like a mother, and she, the 
Primeval Nature, being their nourisher [dhatri] is called Radha®’. In the 
Naradapanicaratra®’, the term, Radha is explained as : ‘ By uttering the 
syllable Ra, a devotee attains devotion and salvation and by uttering the 
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syllable ‘dha’, he runs close to the feet of Si Krsna. Further, in BVP.1I.48.37, 
it is held that RAdha was so called, ‘as she ran away from Sri Krsna during . 
Rasa Play®.’ The Skanda Purapa®, 1.22 treats Radha as the Inner Soul of 
Krsna; and His other wives, also as the manifestations of Sti Radha. 
Similarly, i in the Padmapurana, sii Krsna is called the Primeval Puruga and 
the lord of Mindavana; and Radha, the Primeval female Energy, and the 
beloved of Sfi Krsna. Here, Radha is also treated as the ‘cause of entire 
creation including the chief deities, Brahma, Vignu and Sivas” . According to 
Rkparisistas®, Radha signifies the inherent power of Madhava, and the Soul 
of all the Jivas. In the Matsyapurana®, Radha is identified with Devi 
Daksyani, and spoken of as the presiding deity of Vmdavana, just alike 
Rukmipi of Dvaraka. 


Thus, Radha, mystically denotes the eternal Prakrti, which pervades 
the whole universe; the prime cause of creation, existence and destruction. 
She, who is self luminous; the abode of the highest bliss, and beauty. The 
concept of love, which is high above the physical level, is depicted as the 
Alpha-Omega of Radha cult. Above all, Radha is held” as the restrainer of all 
the senses; presiding deity of Vayu, Agni, Bhumi, and the very existence of 
Krsna. It is she, who is known by these epithets e.g., Sivananda, Nandini, 
Rukmigi [at Dvaravati], Devaki [at Mathura], and Sita {at Citrakiita). 


Some scholars’!, are even of the opinion, that Radh@ was a Bengali 
innovation, and represented only a Vaignavite phase of Saktism. Krsna like : 
Siva, fepresented the Supreme Reality, and Radha being Sakti represented 
the power of the former. 


Thus, finally, it may be concluded in all fairness, that the mystical 
overtones of the Krsna Legend, have not only enriched and exalted it with 
elaborate theological ideology, but, has also, rendered its appeal more 
sweetened and more rapturous. 
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‘..Kenedam visvain samsartiti taddha hovac Brahmana Krsno vai 
paramain Daivatam’ Gopala Ta. UP.2-3,49; Bhp. XI.9.32. 


“parardhante soabudhyat Gopavego me purastadavirbabhiveti’, 


“SodaSa Kalavrtasya Jivasya...’ 
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According to BVP.1.28.40-63, Krsna-Loka is identified with Goloka, which 
has radiant of millions of Suns; is an etemal region, which is in 
circumference shape, and is fifty million Yojanas above to Vaikuntha. 


According to K.UP.42-44, Balarama signifying ‘A’ is identical with the 
cosmos; Krsna signifying “U’ with the Soul; Pradyumna signifying “U' with 
Taijas; Aniruddha signifying ‘ma’ with Prajna; and Rukmigi with Mulaprakrti. 


According to Gopaila. U.Ta 54-59, the mind is treated as Cakra ‘viuddham 
Mana eva’. Nysithha, Ta. UP. 5.2 eulogises the Cakra, as the direct media 
to attain liberation [Moksadvaram], and further, the fivefold nature of Cakra, 
is also hinted out thus: Having six spokes [sadaram], which denote the six 
seasons; eight spokes depicting the eight-footed Gayatri metre; twelve 
discs representing the Jagati metre; sixteen discs denoting the sixteen 
faculties of the Jiva; and thirty two spokes representing the Anustupa 
metre. The Vedic Mantras are, also spoken, as identical with the spokes of 
Krsna's Cakra [Vedah va ete Arab......]. 


“yah Safkhah sa svayameva Visnu-laksmirupo...’ 


It is, also said that the Garuga is the Bhandira tree Incamate; the bow 
fepresented lord’s Primeval Illusory Power; Cakra, the wind or Brahma 
Himself; the Mace, the Kali; Kaustubha, the Sun; the ear rings, the Dharma 
and Moksa; garland, the Primeval sacrifice [adya yaja]: and Kirita, the 
Sattva (Cf. K.UP.16-24; Gopala. U.Ta. UP.42-54]. Besides, the VP.1.22 
assigns different mystical connotations to the weapons of Lord Krsna: 
Mace: wisdom and Intelligence; Sahkha: Paficamahabhiitas; Séniga: 
senses; Cakra: repeated births and deaths, or the turing of time and Mind 
or the movements of the heavenly bodies. Garuda stands for the mind of 
the people on which the Lord takes rest. The Kaustubha represents the 
Perfect wisdom owned by Him [Cf. Visnu.Dh.P.III.43.5; 47.7;60.5]. 


Tatpriya Prakrtistvadya Radhika Krsnavallabha’. 


The Padmapurana, which refers frequently to the mystic significations of 
Radha, in Patdla Khanda, deals with Krsna’s sports at Goloka. It is said, 
that Goloka denotes a Lotus with 1,000 leaves, and on each leaf, Radha is 
styled as Primeval Nature or Miulaprakrti. She is identified with 
Mahalaksmi, who represents the culmination of all the three powers €.g., 

Sarhvit, Hladini and Antarariga, and, who is no other than Sri Krsna, 
Himself. Thus, Radha is treated, physically different from Sr Krsna, but 
mystically one with Him. 


‘avirbabhuva manasah Krsnasya Paramatmanah’. 
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61. ‘SarveSah sarvaSstroaham Radham radhitumaksamah’ BVP.II.4.18. 

62. If derived from the root ‘Radhas' meaning to worship, Radha denotes 
constant devotion and worship. ‘Radh@-Krsna’ denotes that ‘Si Krsna is to 
be realised through Radha’. 

63. ‘Dhatri matdahamesam mulaprakrtirisvar’, BVP.V.3. 

64. “Ra Sabdoccdranad bhakto bhaktim muktim ca yat/Sah dha 
$abdoccaranenaiva dhavatyeva Hareh Padam’//" (Na, Paif, Rall. 7. 78). 

65. Rase sarnbhuya Goloke sa dadhava Hareb purah’. 

66. ‘Atma tu Radhikd tasya tathaiva ramanadasau’. 

67. ‘Purusa prakyti cadau Radha VindavaneSvarau.. tatpriya, Prakrtistvadya 
Radhika Krsnavallabha...Brahma Visnu Sivadinam deha Karanakaranam / 
Caracaram jagatsarvam yanmayapariraribhitam / Vmndavanesvari namna 
Radha dhtranukarapat ~/ = ©‘Tamalifigayavasantamn tarh += muda 
Vmdavanesvaram// (PP.IV.73.31;69.118;77.16,17). 

68. ‘Radhaya Madhavo devo Madhavenaiva Radhika vibhrajante janesva’, 
Gopila. T4.UP., treats Radha as one with Gandharvi. 

69. Ibid.V.13-32. 

70. Cf. PP.P.K.chap., ‘Radha Krsna Mahatmya’. 

71, Cf.R.C.Majumdar, H.B., Dacca uni, p.404. 

The Krsna Legend, a new Le is 282 


« 


Google 


APPENDIX - | 


Comparative analysis of the Uttaradhyayana-Sitra account 
of Krsna Legend 


The UDS,1', says that Krsna’s father ruled over ‘Sauryapura?, while the 
Brah P., maintain that Vasudeva lived in Mathura, which was ruled by 
Karisa, who was his wife's cousin. Ibid., 3, tells that in the same town of 
‘Sauryapura’, an another powerful King, Samudravijaya also ruled. The 
King had a son named Aristanemi from his wife Siva. Ibid., 6 furnishes an 
important hint? regarding the role of Krsna [who is throughout i in this sutra, 
addressed by his famous epithet ‘KeSava] in arranging the marriage of his 
cousin Aristanemi with Rajimati [Raimai, and Rayamati are the Prakrt 
renderings of the word], who is said to be The daughter of Ugrasena. 


According to the Brahmanical Puranas, Ugrasena was the 
grandfather of Krsna, and was made the king of Mathura by the latter after 
killing Karnsa VP. V.21]. The Brahmanic tradition, also tells that Ugrasena 
and Devaka were the sons of Ahuka, and that Karhsa was the son of 
Ugrasena, and Devaki, the daughter of Devaka. [Loc. Cit. 1V.14] 


According to both the traditions, Jarasamdha repeatedly attacked 
Mathura to take revenge of the death of Karnsa, his son in-law at the hands 
of Krsna, and to safeguard his people, Krsna built Dvaraka* on the shore of 
the western sea, and sent his people there. [Loc. Cit., V. 22-23] 


UDS. Ibid., 22 refers to the event of Aristanemi’ ‘Staking 
renunciation, it is said: ‘The Venerable one left Dvaraka and ascended mount 
Raivataka®.’ The Sitras,31,37,43 speak about Vasudeva Krsna as-superior 
to every one in the clan; and conferring® blessings on Rajimafi thus: ‘...lady! 
cross the dreadful ocean of the samsara without difficulty’. 


In verse 37, the adjectival epithet Suyanu or Sutanu is employed for 
Rajimati. This may be even a proper name as well as a synonym of Rajimati, 
as is testified by the VP. IV.14 and the HV., according to which, Sutanu was 
Ugrasena’s daughter. Rathanemi_was_ Aristanemi $s elder brother, and was 
initiated into the Jaina creed by Rajimati. 


Ibid. 43 speaking about the genealogy of Rajimati, also sheds some 
light on the genealogy of Krsna. Rajimati speaks of herself as ‘| am the 
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daughter of the Bhoja-king’. In the same verse, Krsna’s cousin, Rathanemi is 
addressed as Andhaka-Vrsni [i-e., one, who belongs to the clan of the 
Andhaka-Vrsnis]. 


In the Brahmanic Puranas, Ugrasena’s son Karhsa is twice called 
Bhojaraja [Visnu Purana, Wilson's Trans, p.260]. But, according to the 
common tradition,Ugrasena or Kafhsa, both belong to the Andhaka clan 
[Pata., on Pa. IV.1.114]. 


Besides, UDS. 21.7 refers to one Ruppini? as the wife of 
Samudrapala. 


References: 
ie Cf. SBE, Vol., XLV, Pt.ll, pp.112-119. 
2. Here, the probable presumption seems to be that ‘Mathura’ itself, was 


named Sauryapura by the Jainas, and they derived the same word from 
Sauri, an epithet of Krsna, whose grandfather was Siira. 


3. UDS.XXII.6 clearly stresses upon the point, that Kegava asked the hand of 
Rajimati in marriage for Aristanemi. 


4. Thus, most of the Krsna Legends as mentioned in the Sutra literature of the 
Jainas need to be interpreted as having taken place in Dvaraka. 


5. Raivataka mount, may refer to the present day mount Girinar in Kathiawar, 
which is one of the most sacred places of the Jainas, and the same is also 
a sacred place of the Hindus, on account of its connection with Krsna. 


6. Similar role is ascribed to Krsna in verse 25, as He is shown to have 
uttered benedictory words at the time, when his younger cousin Aristanenit 
took the vow of renunciation ‘...you soon obtain what you wish and desire’. 


7. It would be a far-fetched conclusion that this Ruppini has some common 
identity, or is the arche-type of Ruppini [Rukmini), the wife of Krsna in the 
Jaina Tradition. 
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APPENDIX-II 


A Note on the Ghata Jataka version of Krsna legend 


The Ghata version of Krsna legend is given in brief thus: Mahakarhsa, the 
tuler of Uttarapatha, who had two sons Karhsa and Upakarhsa, also had 
one daughter named Devagabbha, about whom, there was a prediction by a 
brahmin that her son would destroy the whole country and the Karnsa clan. 
Mahakarhsa was very fond of the girl, so he left it upto her brothers to 
decide the Issue, and sometimes later died of his old age. The two Karnsa 
brothers kept their sister under strict security, and decided not to celebrate 
her marriage. Devagabbha was provided with a servant and a maid, 
Andhakavenu and Nandagopa respectively. Upasagara while waiting upon 
Karfisa, saw Devagabbha and fell in love with her. Devagabbha, also saw 
Upasagara[ the son of Sagara], and expressed desire for him. By giving 
some presents to Nandagopa, Upasagara arranged a meeting with 
Devagabbha and by and by she conceived. The brothers were apprised of 
the matter by Nandagopa. Knowing this, they decided ‘if she bears a 
daughter, we will spare, if a son, we will kill him’, and gave Devagabbha to 
Upasagara in marriage. She gave birth to a daughter. 


Knowing this, the brothers became delighted and conferred upon 
the girl , the name Anjana, and also allotted to their sister a village named 
‘Govaddhamana’. Next, each time when Devagabbha conceived, 
Nandagopa conceived also, and they brought forth at the same time a son 
and a daughter respectively. Devagabbha sent her sons to Nandagopa and 
received her daughters in turn. On listening that, ‘Devagabbha has given 
birth to only female children, the Karhsas spared all of them, who lived safely 
with Devagabbha, whose ten sons lived safely with Nandagopa. They were 
named as ‘Vasudeva, Baladeva, Candadeva, Suriyadeva, Aggideva, Ajuna, 
Pajjuna, Ghatapandita and Arhkura’. 


Next, the Jataka version presents grown-up Krsna and his brothers 
as robbers. It is said that they went on plundering all around. The citizens 
complained to the king, who summoned Andhakavenu and rebuked him for 
his sons’ bad deeds. Andhakavenu, when repeatedly threatened for the evils 
of his ten boys, told the king, the secret that how they were in reality not his 
sons, but of Upasagara and Devagabbha. The king [the elder Karhsa]being 
alarmed, in consultation with his ministers, arranged a wrestling match, and 
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also invited the brothers to participate in the wrestling contest. Canura and 
Mutthika, the wrestlers from king’s side went into the arena, which was 
prepared i in front of King’s palace. 


The ten brothers were also invited. On their way, they plundered the 
washerman’s street; stole perfume from perfumers’ shops; wreaths of flowers 
from the flower merchant. With their bodies all anointed, garlands on their 
necks [or heads], earrings on their ears, they entered into the arena. Canura 
was killed by Baladeva with thick strab from the elephant stable. As the king 
ordered to smash all the ten brothers, Vasudeva threw a wheel, which cut the 
heads of Karhsa and Upa-kamnsa. On this, the people of upper Madhura fell 
at his feet and accepted him as their king. Having slain their uncles, the ten 
brothers attained the sovereignty of the city of Asitanjana, and also brought 
their parents there. Then, they set out to conquer the whole India. Before 
reaching Dvaravati, they on their way, destroyed the forest around the city of 
Ayojjha, which was ruled by the king Kalasena’; taking the king as prisoner, 
took the sovereignty of Ayojjha. Then, unable to locate the city Dvaravati, 
they visited a sage named Kanhadipayana, who advised them to accomplish 
their task by beseeching the Asura, who in the form of an ass, was stationed 
as the guard of the city. The Asura-Ass when thus requested, advised the ten 
brothers to enter the city by fixing its gates into the ground with the help of 
the ploughs and the Posts. Thus finally, they succeeded in capturing the city, 
after killing the king of Dvaravati. Then it is said, that the ten brothers 
conquered the whole India; slew all the kings of 60,003 cities; and increased 
with family, lived at Dvaravafi by dividing the kingdom into ten shares. Arhkur 
gave his share to his sister. Thus, the nine brothers along with their sister, 
lived at Dvaravati. In course of time2, their parents died. Then, Vasudeva's 
dear son died. The dejected father was consoled by his brother 
Ghatapandita. 


About the final catastrophe of the Yadavas, the Ghata Jataka 
version goes ‘that after the lapse of long time, the sons of the ten brothers 
deciding to put Kanhadipayana's divine insight to test, dressed up a young 
boy by binding a pillow around his belly, and asked the sage about what 
issue the lady will bring forth’. The ascetic told them that the boy on the 
seventh day, will bring forth a knot of acacia wood and with that, he will 
destroy the line of Vasudeva... Thinking that how a man can bring forth a 
child, and thus taking him a false ascetic, killed him by binding him with rope. 
Knowing this, the kings scolded their sons... the ashes of the bumt wood 
floated down the river and stuck on the side, and from thence, sprung Eraka 
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plant, which caused the destruction of the whole clan. The Jataka adds, that 
except the sister Anjana, no one survived the final catastrophe’. 


References: 
A: He seems to be the Bauddha counter-part of Kalayavana. 
2. According to the Jataka, at that time, man’s life-span was 20,000 years. 


Note: This Jataka version of the Krsna Legend is based on Cowell's Jatakas, Vol., IV, 
pp.57-60. 
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Appendix, ‘3’ 
The Pedigree of Sri Krsna and the Jaina Tradition 
The Jaina Tradition presents twofold view as regards the Pedigree of Si Krsna : 1. The 
Svetambari- Tradition, 2. The Digambari Tradition. 
The Svetambari Tradition is preserved and is evidenced by the Vasudevahindi, 
the TrisastiSalakapurusacarita. V, whereas, the Digambari Tradition is supported by the 
Jaina Harivarhsapurana, 18.6-16 and the Uttara Purana, 70. 93-97. 


Both the Traditions are illustrated thus. 


‘Svetambari Tradition 
Yadu [TSSPC : Sura) 


‘Gauri [TSSPC:Suvira] 
Vira 
Andhaka Vrsni Bhoja Vrsni 
7 
Two Ten Sons Ugrasena 
Daughters 
Kaisa 


I 
Madr Kunti” Vasudeva Abhicandra Purana Dharana Acala Himavan Sagara Stimita 


Aksobha Samudra 
Vijaya 
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2: Digambari Tradition and Krsna's Pedigree 
l= 
Yadu [Surasena, Uttara P.] 
et = “ 
Narapati (Suravira, Uttara P.] 
le Lay -, = 
Sura (Sura brothers, PaP, Suvira, JHV] 


Andhaka Vrsti [PaP] Bhojaka Vrsti 
Andhaka Vrsni [JHV] [PaP} 
Bhojaka Vrsni 
[JHV] 
Devasena Mahasena Ugrasena 
Kafnsa 


[These ten sons of Andhaka Vrsni are 
called ‘Dagarhas’] 


Madri Kunti Vasudeva Abhicandra Purana Dharana Acala Himavan Sagara Slimita Aksobha Samudra 
Vijaya 


Krsna : Balarama 
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A COMPARATIVE GLOSS OF VARIED TRADITION ON 
KRSNA LEGEND [SALIENT FEATURES] 


Subject/Motif 


Vasudeva as 
Krsna's father 
Vasudevanakadund 
ubhi 

Upasagara 


Devaki as Krsna’s 
mother 


Nanda and Yasoda 
as Krsna’'s foster 
parents 
Andhakavenu, 
Nandagopa 


Balarama as Krsna’s 
brother 
Sankarsana 


Atimukta 
Jarat Kumara 
Ghata Pandita 


Anjana, as Krsna’s 
sister 

ges 
Ekanamsa 


Subhadra 
Katyayani, as 
Krsna's playmate 


Sources 
The Brahmanic 
Mbh; and the Puranas 


MP.46.2; Vyp. 96.144 
x 


Mbh.1.109.33, Most of 
the Puranas; Chh. UP 
1.17.6. 


Most of the Puranas; 
Bhitari Ins., 


x 


Mbh.II 79.23; Most of 
the Puranas. 
Mbh.,; the Puranas; the 
Mahabhasya. 

xX 

xX 

Xx. 


X 


HV; Bhp; 
Ekadasa (Vyp). 
Mbh; BhP. 
HV.96 


BVP.IV; 
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Non Brahmanic 
UDS; JPP; JHV 


X 
Ghataja., 


UDS; 
TSSPC; ; 
Ambutthasutta (Disa) 
Ghataja 
(Devagabbhia) 


JPP; JHV. 


JHV 
Ghatajataka 


Ghata Jataka 
UDS(Rama) 
JHV (Baladeva) 
TSSPC 

JHV. 32; TSSPC 
Ghataja., 
Ghataja; 
Ghatajataka; 


X 
X 
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10. 


13. 


14, 
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Krsna belonged to 
the Vrsni clan 


Krsna as butter-thief 


Krsna's Juvenile 


Pranks 


Krsna’s relation with 
Radha and Gopis 


Krsna 
Kamsa 


slaying 


Krsna as an ascetic 
As an avatara of 
Visnu 


Krsna’s friend 


Sudama 
Si Dama 


Krsna’s_ Shift to 


Dvaraka 


Krsna’s marriage 
with Rukmini 


Krsna and 
Syamantaka gem 
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Taitt. Sarhh. II1.11.9; 
Bhg; Asta.lV.1. 114; 
Jamini UP.1.6.1; AS. 
PP. U.K; Bhp.X. 


Mbh; Puranas; Icono- 
graphical records. 


Later Puranas. 

Mbh; Puranas; 
Maha.ll.14; Art 
Tradition 


Mbh; Dbh.IV.25.29-30 
Mbh; Most of the later 
Puranas 

Later Puranas PP; UK 
279; Art Tradition (BhP 
X.15). 

BVP IV 113; H.V.69 


Mbh; Puranas 


Mbh.Udyo, P; BP.199; 


VP.V; HV.104-9; 
PP.UK; Bhp.X.52; 
BVP.IV; Art tradition 


BP; HV; VP; VyP. 
Brahnia P; PP; BhP; 
BVP 


Ghatajataka; UDS 


Xx 


- JPP; JHV; TSSPC 


JHV; TSSPC 


Ghata jataka; JPP; 
JHV  (Kamsadevata 
para-jaya) 
TSSPC.V.5 


Digha Nikaya, Kanha 
a sage 


UDS; TSSPC 


xX 


Ghatajataka; 
JPP; 
AntakrtadaSarigo, 
TSSPC; Nayadhamm 
K. 


JHV; 


TSSPC; JHV; JPP 
Prasna Vya. 


xX 
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15. Sf Krsna's End Mbh; Puranas VP; BP; Lalitavistara; Ghata 
LP; PP; BhP; BVP; Art Jataka; TSSPC.XII,; 
Tradition JHV.60-64; JPP. 
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